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FOREWORD 


While taking the Economics Tripos at Cambridge, I became 
interested in psychology and decided that it was a subject best, 
approached through social anthropology, which I read for two 
years. For it was the social aspect of psychology that seemed to 
me to be important, The platitude that the physical progress 
of the modem world has outstripped its moral progress becomes 
much clearer when restated in terms of the obvious fact that 
the physical sciences have advanced by leaps and bounds, while 
the social sciences are still in their infancy. The peace of the 
world depends upon a reconciliation of this discrepancy. 

During visits to Germany, totalling eight months in all, I had 
been struck by the symbolisms under which the emotional life 
of National Socialist Germany was organised. From the light- 
ning flash embossed on the belt of the Hitler Youth to the 
swastika of the national flag could be seen the conscious efforts 
of the rulers of Germany to unify the peoples within their 
frontiers. ‘ Ein Volk zu sein ist hcute unsere Religion’, and the 
swastika became the focus of all the aspirations of the young 
German. 

Professor F. C. Bartlett has emphasised one of the lessons of 
history that a group when threatened will strive to withstand 
disintegration. On what bases are groups organised? What 
forces hold them together? What elements are combined in 
nationalism? It was to questions such as these that modern 
Germany suggested answers. 

I had intended to do a study of culture change in Lango, but 
my old interest in groups and symbolisms was reawakened by 
the discovery that in a relatively simple society, such as that 
of the Lango, it was quite possible to isolate the forces that train 
the individual in loyalty to his group. My main interests then 
became focused on dissecting the structure of Lango society 
into its constituent groups and analysing the physieal and 
emotional forces which kept each group in existence. The value 
of each group in the economy of the Tribe had also to be deter- 
mined. I have given the results of this investigation in Chapter n. 
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I found that the religious ceremonies of the Lango provided 
the most important means of inculcating and maintaining group 
and inter-group loyalties. If the ceremonies were to be described 
in detail, then the religious premises that lay behind them had 
also to be stated. This I have done in Chapter i. And so I have 
tried to show how the Lango groups were organised and how 
their religious beliefs permeated the whole of their social system. 

Great confusion and inaccuracy arise from the use of approxi- 
mate English equivalents of vernacular terms. To avoid this 
1 have always used the Lango word, which I explain carefully 
in the Glossary. All items of material culture have also been 
described in the Glossary. 

I reached Lango in September 1936 and left in May 1937. 
I had letters to the old chiefs from J. H. Driberg, who had been 
their District Commissioner in the early days of British ad- 
ministration. The Lango accepted me as his classificatory son. 
As soon as I could speak their language and when they saw 
me living with them, dancing, hunting, eating and drinking 
with them, they eagerly invited me to see all their ceremonies 
so that I might record them in a book. Their children, they 
complained, were forgetting the old Lango customs. This im- 
mediate acceptance compensated me for the brevity of my stay 
among them. 

On correcting the proofs some five years after completing the 
book, I find it heavy reading. I would suggest it be regarded 
primarily as a book of reference and that full use be made of the 
Index-Glossary for extracting from the body of the book what- 
ever facts are required. The ‘Conclusions’ appended to each 
chapter may also be of use. Occasionally I have added an 
unitalicised ‘s’ to a Lango term in order to avoid the confusion 
which might have been caused by use of correct plural and 
genitive forms. 

The delay in publishing my results has been due chiefly to 
the second World War, but also to the fact that I first wrote a 
much larger book, from which the present volume has been 
extracted, stating certain theories of human groups deduced 
from the working of Lango society. 

I had wished to show that Man was social only by necessity; 
that he had no natural weapons such as great strength, speed. 
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powers of scent and so on, which could enable him to pre- 
dominate over other animals; that it was the excessively large 
cerebral cortex of his brain which had made it possible for his 
instinctive reactions to be subordinated to cultural needs by 
training, thus making group life possible, and establishing his 
predominance over the animal world; that his two main in- 
stincts of self-preservation and reproduction, motivating as they 
do his economic and sexual quests, had to be regulated by 
custom, morality and law, if quarrels arising from them were 
not to disrupt the group, on the integrity of which the existence 
of the individual depended. From all this I wished to argue 
that Man was separatist by nature and the progressive fusion 
of small groups up to the size of the modern Nation State had 
been occasioned, not by any wish for world-brotherhood, but 
by conquest or for self-protection as communications developed; 
that the machinery by which the Nation State ensures its in- 
tegrity in the face of aggression— its administrative system and 
the sentiments to which its members are conditioned — is such 
as to make voluntary fusion into a stable world organisation 
impossible in fact though apparently feasible. International 
armed forces composed of units from Nation States would be as 
useless as an unarmed League of Nations for the purpose of 
preventing war. The maintenance of peace should be entrusted 
to a super-national body of men, specially trained from birth 
in loyalty to a non-national ideal. 

These immature cerebrations were frowned upon by the. 
anthropologists and it seemed advisable to separate fact and 
theory completely. The life of an administrator has left neither 
time nor means for the research necessary to substantiate these 
theoretical considerations. They must await another day. 

T. T. S. HAYLEY 

SHILLONG, ASSAM, INDIA 


JUNE 1945 
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Chapter t 

LANGO RELIGION AND MAGIC 


The distinction between magic and religion is of theoretical 
rather than of practical importance. Some would reserve the 
term ‘Religion’ to designate that corpus of beliefs concerning 
the superphysical world and powers which forms the philosophic 
background to the pattern of culture of a given society. The 
term ‘Magic’ is then applied to the processes arising out of 
these beliefi, by which man strives to control those superphysical 
powers for his own or for his society’s ends. As Driberg has 
put it, ‘ Magic is the practice of religion’. He has also pointed 
out that it would be better to avoid the term magic, for it sug- 
gests that magic is a phenomenon peculiar to primitive peoples, 
since it is not usual to refer to our own religious practices as 
magic. I consider that the anthropological distinction between 
religion and magic is useful when analysing a culture. Those 
who cannot see that the practices of their own religion are magic 
to the same extent as the magic of the primitive would surely 
not be persuaded of the similarity even were we to jettison the 
word magic when dealing with the religious performances of 
primitives. When describing the religious activities of the Lango, 
I will therefore attempt to distinguish between religion and 
magic. 

It is difficult to understand fiilly the religious philosophy of 
a people after living with them for so short a time as I was able. 
It was particularly difficult where all those who had been to 
school wished to have as little to do as possible with the prac- 
tices of their fathers. I did not find much desire for conceal- 
ment among the old people once I had persuaded them of my 
good intentions. The lack of success of my endless quest for 
explanatory information was due not to reticence but to ig- 
norance. The beliefs of the majority were not clear-cut, and 
when pressed they would say that only the ajwaka (medicine- 
men) understood these questions. But the ajwaka were no more 
sure, and on points of detail their replies rarely agreed. Certain 
beliefs are so obvious to the individual that it never occurs to 

SH I 



2 LANGO RELIGION AND MAGIC 

him that there is anything requiring explanation. A good 
example of this was the amusement of the women at a hunt 
when I asked why one should not kill a roan antelope (ockwil). 
‘ He asks why a roan should not be killed ! ’ they said in amused 
amazement. ‘Yet he must know that the roan will give a man 
the affliction oijoh ormgo.’ 

Successive generations have learnt the ceremonial forms and 
the emotional attitudes underlying them by imitation of their 
elders without intellectual explanations being desired, save for 
the broadest principles. The invariable answer to the question, 
‘Why do you do that?’ asked during a ceremony, was, ‘Because 
it is a custom of the ritual observance (kite me kwer) ’, or, ‘ Because 
the child will then become well’. I deemed myself lucky to 
receive an answer as detailed as ‘Because then no one will steal 
the blood ’, which was given me during a birth ceremony (p. 1 3 1 ) . 
Perhaps there are individual Lango who can interpret their 
religion, but I never found one. Interpretation, therefore, must 
be based on deduction from behaviour on all occasions, par- 
ticularly at ceremonies. For this reason I have adopted the 
policy of recording ceremonies exactly as they occurred. My 
interpretation follows closely the interpretation of African reli- 
gion given by Driberg. I went into the field fully critical of 
Dribeig’s theories, but I could find no hypothesis that fits the 
facts so nearly as his does. 

The following three sections: 

I. The Premises of Lango Religion, 

II. The Practice of Lango Religion: White Magic, 

III. The Practice of Lango Religion: Black Magic, 

are elaborations of eight cardinal assumptions round which the 
religious beliefs and practices of the Lango are organised. 

I. The Premises of Lango Religion 

Among the Lango Jok is the mainspring of all religion and 
magic. It may be considered as the Mana principle of the 
Lango. In pp. 216-25 of The Lango Driberg gives an account 
of Jok. For the sake of brevity I will merely give an analytical 
account of the principles underlying the term Jok. Most of the 
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evidence from which my deductions are drawn is to be found 
in the records of the ceremonies that I witnessed; the rest is 
drawn from daily conversations and observations that cannot 
be recorded in the text. 

A. Jok is a neutral power permeating the universe, neither 
well nor badly disposed towards mankind, unless made use of 
by man . 

Under this premise fall all the religious and magical mani- 
festations of the Lango. The conceptions of this jok power we 
may term Religion. The practices by which man tries to harness 
jok power we may term Magic — White Magic where the ends 
are for the good of society, and Black Magic or witchcraft where 
the ends are harmful to society. 

/ 

B. Anything of an unusual and apparently causeless nature 
must be associated with some aspect of jok power. 

Under this premise come: 

I. Abnormal births. While jok power is considered to be re- 
sponsible for all births, it is particularly in evidence at abnormal 
births and therefore must be controlled by special magical 
ceremonial. Where the abnormality is of a purposeless kind, 
such as a child born with teeth and abnormal deliveries, the event 
is unwelcomed and looked upon as ill-omened. Not surprisingly 
this is particularly so in the case of abnormal deliveries, where 
the death of the mother or baby is a common result. A child 
born in this way may even be called an ajok (sorcerer), so I was 
informed by a man at Anwongi near Nabieso. This man’s wife 
had given birth to a child feet fiiEt. The child had died, much 
to his father’s relief, for the abnormahty of his birth showed 
them that the child must be an ajok. So they built an ot ruii 
(twin house) for the child and performed the ceremony of mixing 
the seed [rubo koA) at the next sowing (p. 123) in order to avert 
the danger that this manifestation of evil jok power might herald. 
The birth of twins, on the other hand, is a happy event in so 
far as two individuals arrive to strengthen the Clan. But again 
the presence of jok power thus manifested necessitates careful 
magical control by those affected. The elaborate twin cere- ' 
monies {myel amt, p. 97) serve to exercise this control. 
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2. Abnormal natural objects. These do not affect the life of 
the Lango much. There is no cult of fetish objects. But any 
peculiarly shaped stone, root or such like object, which as far 
as the people’s knowledge goes is not the product of man’s 
handiwork, is thought to be the outcome ofjok power and may 
therefore be used for magical purposes. The best examples of 
this were the Bushman digging-stick weights termed hide jok 
(stones cX jok) by the men of Amaich and used by them for 
rain-making purposes (p. 79). The fear of hills as associated 
with jok power may come under this category, since they are 
relatively abnormal protuberances in a flat country. The caves 
found in hills and used for rain-making as being ot jok (house 
of jok) must also come within this category (p. 79), as must 
bare patches of ground found in the bush and termed laro jok 
(jok’s threshing floor). 

3. Mystifying occurrences. These denote the presence of jok 
power and are the means by which ajwaka (medicine-men) prove 
their worthiness as practitioners. Every ajwaka has a conjuring 
trick of some sort which is performed as the primary essential 
of his treatment of a case. Examples of this are very numerous: 
Odor’s shillings that stuck to the wall (p. 154), the frog-spawn 
that came out of the cuts in a baby’s stomach (p. 160), Oming, 
who spoke from under the ground (p. 164), stones that were 
sucked from the patient’s body (p. 161), the bundle of sticks 
that balanced on end (p. 1 66) , charcoal pulled from the patient’s 
ear (p. 158). Two further examples concerned me. I was 
waiting in a village for an old man to arrive," and to amuse the 
other old men round me I performed that' party trick by which 
a string is cut and then apparently joined together in the mouth 
without any knot being visible. Immediately one old man drew 
me aside and showed me an ulcer on his leg. He begged me to 
give him medicine, for if I could tie string together in my mouth 
like that I could certainly cure him. I told him to go to the 
dispensary for treatment. He laughed, saying that they merely 
gave one water to drink there, whereas by my string trick Thad 
clearly shown that I had the power to cure him. The other 
occasion concerned a trick I had made out of two pieces of 
bamboo. The illusion is given that a piece of string pulled out 
of one stick is joined to the string hanging out of the other stick. 
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But the sticks can be held apart and still the drawing of one 
string causes the other to disappear. When I showed my boys 
how the trick worked, they told me to destroy it, for, ‘Should 
anyone gain possession of it he would become a great ajwaka 
(medicine-man) and deceive the people’. 

4. Good and had luck. It is realised that in many quests there 
is an element of chance. This is particularly so in hunting, 
fighting and travelling. Some individuals seem to have better 
luck than others. The causeless nature of this luck marks it out 
as being associated with joi power. Reference may be made of a 
person that ‘His jok is good’ or ‘bad’ {jokere her, jokere rack), 
though it is more usual to-day to say that his ‘ Obanga' is good 
or bad, ‘ Obanga’ being the Christian God. A synonym for this 
expression is ‘ Winyo’, which means literally ‘Bird’. It may be' 
said of a person ‘He has winyo’ (etye ki winyo), meaning he has 
good luck. It seems as though this has become a specialised 
aspect of jok power. The bird envisaged when referring to winyo 
is the pennant-winged nightjar (achdany), which is usually seen 
at dusk. It is considered very fortunate should this bird fly 
round a person on the night before an undertaking, such as 
a hunt. [It is also considered good luck for a bat {olik) to knock 
against one. But I did not find anyone who thought of the bat 
when discussing winyo (see, however, The Ijingo, pp. 225-8).] 

I do not think that Driberg is quite accurate in translating 
winyo as Guardian Spirit. I think that ‘luck’ is a more appro- 
priate rendering. I was told that animals did not possess winyo. 
If on killing an animal in the hunt a man did not perform the 
magical rites {gwelo), his own winyo might desert him, so that 
he killed no more animals. But on killing a man (see The 
Lango, pp. no and 227) the head-dress [tok) was cut off and 
hung in the slayer’s village on the tree by the fireplace {otem). 
In this way the slayer added the dead man’s winyo to his own, 
which made him strong to kill other men. Moreover, people 
would see the number of head-dresses hanging in a man’s village 
and would not dare to kill him or steal his cattle, for they would 
know what a strong man he was. 

Wiryo can be controlled to a certain extent, as with all 
manifestations of jok power. This is done by the old men. 
A father will give his son winyo before the son goes on a journey. 
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On the night before the hunt the won arum (guardian of the 
hunting ground) with the help of his Etogo group will invoke 
good luck {gato winyo). Beer is prepared and drunk and the 
gato chant and chorus are sung. The presence of the Etogo group 
on this occasion suggests that there is a close connection between 
winyo and tipo (spirit). I think that this can be explained in the 
light of the father being able to give his son winyo, which is 
always conferred by the older on the younger generation. The 
tipo of the dead will be able to give winyo to their descendants) 
and therefore the Etogo, which can exercise control over the 
tipo (p. in), will be the most effective group for obtaining 
winyo. 

It is my tentative view that the causelessness of good and 
bad luck is of such a special nature as to merit a specialised 
manifestation of jok power. The vague personification of this 
quality in the shape of a bird probably has an historical origin 
impossible to discover now. It has been suggested to me that 
the eagle of the Baganda kings may be linked up with it in 
some way. Seligman is of the opinion that this eagle is connected 
with the falcon of the Egyptian kings. So that the ivinyo of the 
Langp might be traced back to Egypt by those who find interest 
in such connections. 

C. Phenomena affecting society, the vicissitudes of which, 
while familiar, cannot be predicted or controlled empirically, 
are associated with jok power. 

Under this premise come: 

1. Natural phenomena, such as rain, hail, locusts and lightning. 
The failure of the rains or the destructions caused by hail, 
locusts and lightning can only be explained as manifestations of 
jok power. This uncontrolled or eviUy controlled joi power must 
be brought under control by the appropriate magical ritual, 
which is the way in which the Lango express that universal 
desire of man to control his own destiny. 

2. Sickness and disease. In his chapter on religion and magic 
( The Lango, pp. 2 1 6-40) Driberg gives a series of ‘ Manifestations 
of jok’, such as Jok Atida, Jok Adongo, Jok Lango, Jok Orongo, 
Jok Nam, Jok Omarari. My short stay in Lango does not justify 
me in questioning any of his assertions, and my evidence on the 
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jok manifestations is particularly poor. However, since my 
interpretation of the little evidence I obtained differs from that 
of Driberg to some extent, I will record my views here for what 
they are worth. 

An ajwaka (medicine-man) at Awelo, named Okelo, gave me 
the following account. It is a solitary piece of evidence and is 
doubtless false in details, but it illustrates vividly the principle 
that I had deduced from my other observations. He gave me a 
list of jok manifestations, each of which, he said, was a disease 
and each of which must be treated with a special magical 
technique. The symptoms of the patient would give the clue 
to the manifestation of jok from which he was suffering. He 
would then go to an ajwaka who knew the technicalities of that 
manifestation of jok. Some of these diseases, together with their 
treatment, had been known in Lango from the beginning of 
time and therefore came under the generic term of ‘Jok Lango', 
but a number of the diseases with their treatments had come 
from the ‘Peoples of the Lakes’ (Jo jfam: the Banyoro, Bakenyi, 
Baruli, etc.). These diseases were termed ‘Jok jVam’. I had 
previously deduced this principle myself My informant then 
gave me the following list of diseases, with their symptoms as 
far as he knew them. 

A. Jok Lango; 

1 . Jok Orongo. Shiverings all over the body, due to killing 

a roan antelope (ockiril). 

2. Jok Omarari. Plague. 

3. Jok Mama. A type of madness. 

4. Jok Orogo. A type of madness. 

B. Jok Nam; 

1 . Jok Abani. Aches in head and chest. 

2. Jok Obanga. Permanently bent back or other bones 

crippled. 

3. Jok OlUa. A disease like dysentery. 

4. Jok Kabejo. Stomach-ache. 

5. Jok Odudi. Aches in head and chest. 

6. Jok Nyarakoe. Aches all over the body. 

As I have said, this list of names and symptoms may not be 



8 LANGO RELIGION AND MAGIC 

accurate — I had no time to verily it sufficiently — but I believe 
the principle to be true. 

Sickness and disease are of the greatest concern to the Lango 
and much thought must have been expended on their causes 
and cures. This accumulation of experience has resulted in a 
threefold classification of sickness: 

(a) Sicknesses usually undergone by children. These are termed 
two. They are considered as inevitable and their treatment is 
stereotyped, consisting of the inter-Clan ceremonies described 
below (pp. 83-97). In this category must be included com- 
mon forms of sickness occurring to adults, which are not serious 
and are treated with weU-known herbs, etc. 

(i) Incurable sicknesses. These are also known as two. There 
"is no explanation of them, but they are recognised as sick- 
nesses (two) and not as due to jok power. 

(c) Jok sicknesses. These are thought to be caused by the 
particular manifestation oijok power entering the sufferer’s body. 
Of such a person it may be said, ‘Jok Orongo seizes him’ 
(Jok Orongo omake). 

A medical training is essential for the study of native diseases 
and their methods of treatment, if pronouncements as to the 
accuracy of diagnosis or the efficacy of native drugs and methods 
are to be of any value. I was given many roots and herbs by 
prominent ajwaka (medicine-men) and was shown how to pre- 
pare the drugs from them. The symptoms for which they were 
used were also explained to me. But this would have been of 
value only if an analysis could have been made on the spot. 
The combination of Anthropologist and Doctor might lead to 
the discovery of drugs at present unknown to science. 

With this reminder of the worthlessness of a layman’s views 
on medical matters, I may say that I was very struck by the 
definiteness of the distinction between the different types of 
sickness. Most of the jok afflictions comprised psychic disturb- 
ances or virulent diseases, such as plague. Rigid distinctions 
were made between the different types of psychic disease. 
Epilepsy, contrary to expectation, was not considered to be 
a jok disease. It ranked as incurable sickness (two) and was 
called ekwinkwin. It is realised that it is an affliction which 
cannot be treated. Okelo of Awelo also told me of an interesting 
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afUiclioii that is becoming more frequent. It takes the form 
of a fear of crowds. The sufferer falls to the ground shrieking 
if he sees a crowd of people near him, ‘Because he fears the 
people’. He mentioned the case of an Aloro policeman. Okelo 
said that the name of this disease was ongech. Cold water would 
be poured on the sufferer to bring him to his senses. In the 
case of ekwinhwin and ongech Okdo insisted that jok power had 
nothing to do with them. Yet, when referring to them, he said, 
‘This is a had jok' {man jok marach), meaning ‘This is a bad 
disease’, for he again expressly denied the presence of jok power 
in either of the diseases. 

The following are a few disjointed yet significant pieces of 
evidence regarding these jok diseases. During a meal at Ngai 
with the local chief, the Aboki Dispensary dresser and my 
informant Philipo Lawottim, I was told that epilepsy {ektmkwin) 
had nothing to do with jok, being a disease that made a man 
fall to the ground and froth at the mouth for which there was 
no cure. They said that other diseases, which caused the patient 
to behave as if mad, were due to jok power seizing the man’s 
body; of such were: Jok Orongo, Jok Aiong, Jok Adongo, Jok 
Orogo, Jok Lango. As soon as a person becomes ill he is taken 
to the ajwaka (medicine-man), who specifies whatyol: has seized 
him and what ceremony should be carried out in order to effect 
a cure. For instance, if it is Jok Adongo a sheep is killed and 
dragged into the bush. The chief {jago), a school boy of Awelo 
and a devout Christian, also said dhaxjok is bad in that it causes 
diseases, but through the ajwaka it does good by telling you 
what to do to be cured. He added that the jok which seizes 
a man is Satan, while the jok which helps one, like Oming 
(p. 163), is Obanga (the Christian God). Oming, he said, is 
like a doctor. The Lango know, he continued, that if they go 
to the English doctor sometimes they are healed and sometimes 
not. The same is true of their own ajwaka, he said, but they are 
more frequently healed by the ajwaka than by the English 
doctor. 

All types of madness are not immediately assigned to some 
aspect of jok seizure. A young man of twenty near Aduku lived 
in the open near his mother’s house, sleeping in the ashes of his 
fire, naked and unable to talk coherently or do any work. His 
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mother denied that he was suffering from any type of jok 
seizure and told me that she had come to the conclusion that 
it must have been caused by a cow, which had knocked him 
over and injured his head when he was a small boy. There was 
a mad woman at Chiawanti, who abused me foully when I 
greeted her. I asked what jok had seized her, but they assured 
me that she suffered from no jok. They said that she merely 
talked nonsense when the moon was full. The full moon marked 
the highest points of her attacks of madness. This was not a 
jok disease, they insisted. 

On the other hand my informant Philipo Lawottim of Ngai 
took me to see his sister, who was suffering from a form of 
madness. She was living with her parents in a small hovel of 
a hut. They had moved here from a large house as they thought 
that the largeness of their old house might have something to do 
with her condition. She was naked, could not talk but grinned 
all the time, and she had to be moved about by her parents. 
They said that it had started two years previously. Her husband 
had gone like this first but had now recovered. They said that 
Jok Orogo had seized her body [jok orogo omako home). They had 
been to the ajwaka Oming, who told them to kill a goat and 
carry out a certain ceremony at her husband’s village. The 
mother told me that she considered this sickness to be the work 
of an ading (sorcerer; p. ap). She explained that if someone 
steals from a man, the injured person will go to an ajwaka, 
who will divine {tjieto) and lay a spell on the offender, who will 
become ill in some way. She considered that the husband had 
been afflicted as a result of some theft and that he had com- 
municated the disease to his wife. [They had heard of a man 
at Aboki who had a cure for this disease and they had sent for 
his medicine. It arrived on the following day, cost ten shillings 
and consisted of a powdery fibrous substance wrapped up in 
banana leaves. The girl was given this to eat. I do not know 
if she recovered.] 

The rigid distinction between curable and incurable psychic 
diseases suggested to me the possibility that the jok diseases were 
neuroses produced by social causes, that they fell into certain 
categories designated by different jok terms, and that a specialist 
in a particular jok disease was capable of curing the psychic 
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disturbance by means of his technique. The whole process 
would then be comparable to psycho-analytical methods. I have 
no proof of this and merely want to suggest it as a possible 
subject for inquiry. I had no time nor the necessary medical 
qualifications to carry out such an inquiry myself. But apart 
firom this somewhat fantastic suggestion, the evidence is suffi- 
cient for me to say that diseases of a more or less unusual nature 
are considered to be due to the influence oijok power, which 
can be controlled by a magical technique known only to a 
specialist ajwaka. It will be seen later (p. 24) how, once the 
jok power is controlled in this manner, the patient is given a 
certain power over this manifestation of jok, so that he may 
became an ajwaka specialising in this line himself 

3. Misfortunes. The occurrence of misfortunes of an inex- 
plicable kind denotes the presence of jok power. The best example 
of this occurred when my car turned over into the marsh on 
the Lira side of Akalu. There is a bend in the road which is 
narrow and steeply cambered with sandy margins. Careless 
driving can easily lead to an accident here, and two other cars 
had come to grief before me. A woman who passed at the time 
told me this and added that a lorry had run over her foot at this 
spot. She said that it was quite clear that there was jok power 
in the tree at the bend [jok obedo iyat cha). 

D. Jok power is present when human beings are in a highly 
excited emotional state. 

Under this premise come; 

I . Sexual intercourse. It is not surprising that the excitement 
and ecstasy of the sexual act should mark it as an occasion 
fraught with joA power. Copulation might almost be considered 
as an act that generates jok power. As is explained below, the 
spiritual part of a man, his tipo, may be likened to a spark of 
jok power which enters the body of the woman at coition and is 
the source of life. When questioned as to the mystery of life, 
the Lango said that ‘the joi power within a woman caused her 
to bear’ [jok ma tye iye omiyo dako nywaJ). The Christians say 
that Obanga (the Christian God) causes the child to grow in the 
womb. This constitutes the chief reason for their belief in 
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Obanga. ‘If Obanga does not exist,’ I used to be asked, ‘then 
who created you in your mother’s womb? ’ 

[I would go so far as to suggest that the very conception of 
jok power arises from, or at least finds its vindication in, the 
sexual oigasm. During the orgasm the individual feels himself 
to be under the control of an irresistible, mysterious force, which 
is seen to have the power of creating life. This force, which has 
created the man, accompanies him throughout life as his tipo 
(spirit) and at death returns to the source from which it came, 
to the land of spirits, to the world of the unseen, the realm of 
the superphysical power which must be the cause of all those in- 
explicable, unknown or uncontrollable happenings which occur 
in the land of the living.] 

If the sexual act generates joi power, we may expect it to be 
ritually controlled. I cannot say whether any ritual is practised 
between man and wife, but the following prohibitions are 
sufficient evidence of the magically dangerous nature of the 
sexual act. 

Adultery was rare and prostitution unknown before the 
coming of the British and with them the Indian traders. A 
woman committing adultery was said to ‘spoil her Clan’. The 
danger came from this careless and forbidden generation of 
jok power. The children and spouse of the adulterer would be- 
come very ill and probably die. Adultery used to be a capital 
offence. 

When the British first came to Lango, the bachelor’s hut 
{otogo) was still in use. This was a small round mud hut built 
on a raised platform and used by boys on reaching puberty. 
Until the birth of his first child, a man could have intercourse 
only inside his otogo, otherwise his wife would become barren. 
Should he have had intercourse in the open, he would have been 
called an ajok (sorcerer). Even now the Lango will very rarely 
have intercourse in the open. They wiO arrange trysts with 
lovers in vacant houses. 

The guardian of the hunting ground {juon arum) has magical 
control over the hunt. He must perform various rites to ensure 
success, and on the night before the hunt his Etogo group come 
to invoke good luck {goto winyo, p. 149). The won. arum must 
on no account have intercourse with his wife on this night. 
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Intercourse would liberate jok power that might interfere with 
the ceremonies that had been performed in order to direct 
jok power for effecting a successful hunt. Sexual intercourse was 
forbidden during the ewor ceremony (p. 69), 

As soon as a woman has conceived her husband ceases to 
have intercourse with her until the child is weaned in about its 
third year. The Lango say that intercourse after conception 
would probably kill the child. For the object of sexual inter- 
course is to generate jflA power in order to create another human 
being. When this object has been achieved, a further generation 
of jok power is merely dangerous, since it is undirected. [This 
long period of abstinence has been cut down now largely as a 
result of the example of those Christians who are perforce 
monogamists.] 

The horror of sexual perversions and incest can be explained 
by the fact that jok power is thereby generated without pro- 
creation as an objective. A child born fiom an incestuous union 
would upset the whole pattern of relationship between indi- 
viduals and groups. Those committing incest would never desire 
a child. In the old days death to the man was the invariable 
punishment for intercourse between clansmen or blood rela- 
tions. Driberg {The Lango, p. 209) describes how a man who 
had committed incest had to pour water over the girl before he 
was killed in order to nullify the evil jok power he had brought 
upon her, for by his action ‘he brings power upon the girl’ 
{okelojok i kom nj/ako ) . Anyone who commits incest is considered 
to be an ajok (sorcerer). I was once in the Aloro chief’s court 
when a boy was brought in by his uncle. The unde was de- 
manding compensation from him for causing the death of his 
daughter by incestuous intercourse. The girl had died in child- 
birth and the boy admitted that he was responsible for her death 
on account of the incestuous intercourse he had had with her. 

Driberg told me that he had ample evidence that an ajok 
(sorcerer), as part of his black magic, will have incestuous inter- 
course. By this means he generates a charge of jok power, the 
potency of which is enhanced by the fact that it is a heinous 
tribal crime. He directs this jok power to the required end by 
means of his nefarious rites. I have no evidence of this. But 
Ogwangatolomoi of Anep told me how a certain ajok called 
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Ogwalachu had ‘tied up the rain’ and caused a drought by 
hiding the urine of his wife and himself just after they had had 
intercourse. 

2. Dancing. Dancing plays a large part in magical ritual. 
They dance for rain, they dance at the birth of twins, they dance 
at the Age Grade initiations before a raiding expedition. Caught 
up in the rhythm and excitement of the dance the individual 
feels himself endued with a power outside himself. Jok power 
is generated by the dance and is harnessed to the requirements 
of the Tribe by the accompanying ceremonial. This does not 
apply to the social dance to the same degree, though it may 
have applied to the old type of Lango social dance, now obsolete. 
The unfailing mark of an ajok (sorcerer) is that he dances at 
night and alone. 

3. States of dissociation. In ail exorcising ceremonies the 
patient is reduced to a dissociated state. This is effected by the 
ajwaka (medicine-man) with the aid of his women helpers, 
usually about five in number. These women sing monotonous 
and endless songs to the accompaniment of rattles (aja) made 
by placing seeds in long-necked calabashes, I have shaken these 
rattles to the accompaniment of the songs until my head has 
become quite dizzy, and can understand how easily a partial 
hypnosis is induced in the patient by these means. At the 
ceremony at Awei near Aduku the patient jerked her body 
convulsively, emitting great groans and dancing about the 
village in a demented manner (p. 153). As soon as she fell into 
this state the spectators said, ‘Jok has come upon her’. While 
in this state she announced the name of the jok that had taken 
possession of her. This jok was really a tipo (spirit), for the tipo 
then spoke through her lips and gave the names of its wife and 
children (p. 155). 

The ceremony for catching a tipo in a pot (p. 156) is com- 
menced by inducing a dissociated state in the patient. Under 
the influence of this the patient shouts out the name of the tipo 
which is ‘seizing’ his body. Later a similar state is induced in 
him by the rattle and chant technique, and at the climax of his 
excitement he expectorates the offending tipo into the little pot 
that has been prepared for its reception. On every occasion 
at which I saw a person in one of these dissociated states, I was 
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told that jok power had come upon her (a woman was more 
susceptible than a man). 

£. Jok power is present in situations and objects dangerous 
to man. 

Under this premise come: 

1. The hunt and fierce animals. The hunt with its dangers to 
the individual is an occasion pregnant with jok power. Those 
animals which are known to be particularly dangerous — 
elephant, leopard, lion, buffalo, rhinoceros — are also associated 
with joA power. If killed they will afflict a member of the slayer’s 
family with jol: orongo unless a purifying ceremony is performed 
(p. 141). Some witnesses denied that these animals possessed 
tipos (spirits). They said it was the heads of the animals that 
came and afflicted the village. Others said that the animals 
did possess tifio. No one was clear on this point (see The Lango, 
p. 229). The special case of the roan antelope {ochwil) is de- 
scribed below (p. 141). I could find no better reason for the 
fear of this animal than that given by Driberg {The Lango, 
p. 121). Besides these animals, honey eaten from a tree will 
bring jai orongo. This may be due to the danger from bees, or 
to the fact that honey is most fi-equently found during a hunt, 
when it is usually seen simultaneously by a number of men. 
Should it be touched a quarrel might easily start and break 
up the hunt. For this reason honey may not be gathered during 
a hunt. 

2. Fighting. The dangers associated with fighting need no 
emphasis. The whole occasion, from preparation for battle to 
the celebrations on returning, is pregnant with jok power. 
Naturally I never saw the ceremonies that used to be enacted 
before a fight, but Driberg describes some of them (see The 
Lango, p. 107). 

3. Journeys. A person going on a journey, especially in the 
old days of internecine hostility, would be subjected to danger 
on all sides. This was a situation in which joA power was felt to 
be imminent, and the traveller was specially guarded by magical 
ritual before starting out, his father giving him mnyo (p. 5). 

4. Breaking of tribal laws. The integrity of a primitive society 
depends upon the rigid observance of the rules and customs of 
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that society. The more important the rule the greater the 
generation oijok power if it is broken. This is well illustrated by 
Driberg, who, as already mentioned, pointed out to me that 
an ajok (sorcerer) would have incestuous intercourse before 
carrying out a piece of black magic. Incest is the most heinous 
crime as it is likely to cause quarrels inside the Clan. The ajok 
is thus able to generate a strong charge of jok power for his 
nefarious aims by secretly committing incest. 

F. Jok power is associated with every human being as 
that part of him to which we usually apply the term spirit 
or soul. 

The Lango termfor this human spiritis tipo, and sometimescAjisn. 

I. The nature of the tipo emd chyen. I would first refer to 
Driberg’s article on ‘The Secular Aspect of Ancestor Worship 
in Africa’ (Supplement to the Journal of the Royal African Society, 
January 1936, Vol. xxxv, No. cxxxviii). There Driberg deals 
with the problem of the spirit world and the power principle. 
I win here state the specific facts as they apply to the Lango. 

The tipo can be considered as a spark of jok power which 
enters the woman’s body at coition and is the source of life. 
The association of the sexual act with the generation of jok 
power has been explained above. The Lango say that it is the 
jok power within a woman which fashions the child in the womb. 
As Driberg points out, jok power appears to be universal, form- 
less and limitless, and though the tipo may be considered to be 
a spark of jok powei' it is at the same time part of the totality 
of jok power. This was well brought out at the ceremony when 
jok nam was exorcised from Atim (p. 154). The spirit of a dead 
person took possession of Atim’s body and was never referred 
to as a tipo but as a. jok. Yet Jok power in spite of its unity is 
divided into 'a number of spheres of influence. The Tribe is 
associated with a special sphere of jok power. Each Clan has its 
own sphere oijok power within the Tribe. Each Family has its 
sphere within the Clan. So that the individuals of each Family, 
Clan and Tribe draw their spiritual components, their tipos, 
from demarcated spheres oijok power. Just as the individual 
considers himself primarily as a member of the group, so his 
spiritual beliefs show him the group character of his soul. 
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The ceremony for ritualisir^ a child [atin akwer) illustrates 
this principle. At the atin akim ceremony (p. 136) a name is 
given to the child by an old woman of another Clan. The name 
given will be one not commonly used in the child’s Clan but 
appropriate for the old woman’s Clan and hence associated 
with another sphere ofjok power, which it is hoped will not be 
ill-disposed towards the child, whose older brothen and sisters 
have all died as a result of the malignancy of the jok power 
of their own Clan. 

The word tip is also used of a shadow. If asked whether a 
man possesses a tipo when alive, my witnesses pointed to his 
shadow and said that he did, but that it was oflittle importance 
to him when alive, save that it was often the cause of dreams. 
The tipa became important on death, for then it was released 
from the body and could affect members of its own Family and 
Clan. The ways in which the tip of a dead man can affect the 
living are discussed below. The tipo's visitations are always 
malignant, and prove that the ftmeral ceremonial has failed 
to translate it to the next status of ancestor. For death marks 
a change in status in the same way as do puberty and marriage, 
and the funeral ceremonial is a rite de passage that covers the 
period of transition. The funeral ceremonial is the concern of 
the Etogo group, as will be explained later. Dealings with the 
tipo when in this hypersensitive state can be very dangerous for 
members of the tipo’s Clan, and members of other Clans — the 
Etogo — can alone control it with impunity. Again this illustrates 
the principle that each Clan has a particular sphere of jok power 
peculiar to itself. 

While the tipo is most noticeable when it is causing trouble, 
it is also used as a medium through which jok power may be 
approached and harnessed to the requirements of the living. 
This is the essence of ancestor-worship. A man when translated 
to the status of ancestor is in a position to utilise jok power for 
the good of living men. The individual will appeal to his own 
ancestors, that is to hb Family’s sphere otjok power, by building 
an ahila (shrine), and in general will keep on good terms with 
this Family sphere by due observance of ritual and custom. In 
Chapter ni I shall show how the whole company of the tribal 
ancestors was supplicated by the massed action of the Etogo 
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groups in the two vital tribal interests of warfare and rain- 
maMng. 

All peoples on earth appear to have believed in some form of 
immortality. Perhaps this is a mental necessity for an animal 
with a physiological system that urges self-preservation as a 
primary instinct, and possesses at the same time a cereljral 
cortex which provides him with the certmn knowledge that 
whatever he does he is bound eventually to die. As Malinowski 
has put it: ‘The substance of which spirits are made is the full- 
blooded passion and desire for life.’ But the Lango seem to 
have no idea of a spirit world comparable to the Christian 
heaven or heU. At death the tipo leaves the body. It then leads 
a very vague existence. It is likened to air and is sometimes 
detected in eddies of air. The best example of this was at the 
ceremony of gaio two at Akot near Aduku (p. ii 6 ), when the 
sick man told the assembled Etogo members that he had buried 
his wife near a certain rain pool. Once when he was washing 
himself in this pool he saw an eddy of air coming from the 
grave to the pool. This, he said, must have been the ‘wind’ 
[yam) of his dead wife, for it gave him a bad headache. All 
those present agreed with him. As in the case just described 
the tipo is often found in the vicinity of the grave, but may move 
about freely. After it has been in this state for some time it is 
referred to as the ehyen rather than the tipo of the dead man. 
I could not discover the exact point at which this occurred and 
each witness insisted that the tipo and the chyen were exactly the 
same thing. But one man, when pressed, said that if it became 
necessary to dig up a dead man’s bones and burn them [golo 
chogo, p. 122), you would see the hair still adhering to the skull. 
‘This is the chyai\ he said. This statement did not make the 
distinction much clearer to me. But it suggested that the chyen 
may be the spiritual counterpart of the ajok (sorcerer). The 
burning of the dead man’s bones is the last extremity to which 
the Etogo will go in the case of a tipo that refuses to be pacified 
by the funeral ceremonial. My informants said that it would 
be impossible for the tipo of a man whose bones had been burnt 
to aSlict the living. Perhaps the ceremony of exhumation and 
burning {golo chogo, p. 122) deprives the tipo of its status as 
ancestor, of which it has proved itself to be unworthy as a result 
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of its malignant behaviour. The tipo has proved itself to be a 
chyen and is excluded from the line of re-incarnation just as the 
ajok (sorcerer) is excluded by omission of the funeral ceremonial. 
In support of this interpretation see The Lango, p. 541, where 
Driberg describes the killing of an ajok and says that aU the 
people flee from the burning ajok in order to escape the ven- 
geance of his ‘chyen'. 

This brings me to the question of re-incamation. I found very 
little evidence of this belief. Family names recur in alternate 
generations and one informant said that this enabled an orphan 
to be recognised, as he would have the same name as his grand- 
father. I pressed this witness on this point and suggested re- 
incamation. But he emphatically denied the suggestion. Other 
informants when pressed said that some people believed that 
they would be reborn. It may be that Missionary teaching has 
made them unwilling to admit that such belieS have ever been 
held by them. I am ready to believe that the assumption of 
re-incarnation is there even if the belief is not expressly formu- 
lated. A Missionary told me that an old man working down 
a well wanted some wood. The Missionary stopped the worker 
above from throwing down the wood, pointing out that it would 
kill the man below, but the latter replied, ‘ That does not matter, 
I have plenty of children’. This may imply a belief in re- 
incarnation. Professor Radcliffe-Brown pointed out to me that 
whether the belief in re-incarnation is there or not, it is clear 
that the son takes the place of his grandfather in the social 
scheme, and this is felt so intensely as to be almost the equivalent 
of re-incamation. The Chinese author Lin Yutang expresses 
this view well when he says: ‘The Chinese family ideal is backed 
by the view of life which 1 may call the “stream-of-life” theory, 
which makes immortality almost visible and touchable. Every 
grandfather seeing his grandchild going to school feels that 
truly he is living over again in the life of the child. His own 
life is nothing but a section of the great family stream of life 
flowing on forever.’ 

2. How the tipo afflicts living people. The funeral ceremonial 
(achuhan me gonyo tol, p. in, and apuny, p. 63) is sufficient 
in the ordinary course of events to pacify a tipo, which is con- 
sidered to have feelings of jealousy towards the living. But 
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some tipos will not rest content. Of such a iipo it is said, ‘ His head 
is bad’ {wiye rack). The tipo may only afflict a member of his 
own Clan and usually it is one of his own Family. This is further 
evidence in support of the theory that there is a sphere oijok 
power peculiar to each Clan and Family. The wife is in a peculiar 
position, since she is of the same Family as her husband and yet 
of a different Clan. In the ceremony recorded below (p. 115) 
it was the sick man’s wife’s tipo that was troubling him. The 
anomaly is discussed further during the description of the cere- 
mony (p. 121). A malevolent tipo of this type ‘seizes the body’ 
of the person [omako kome) and so causes him to be ill. The 
sufferer knows that a tipo has seized his body because he dreams 
of a dead relation. They say that a tipo brings dreams {tipo okelo 
lek), and it is this tipo that causes the dreamer to be ill. When 
examining a witness on this subject I was asked why I questioned 
him, since I must know that if a person dreamed of a dead rela- 
tion he would certainly begin to die himself. I said that I often 
dreamed of dead relations without beginning to feel ill. Those 
who heard this remark disbelieved me. If a man quarrels with 
a relation during his life, at death the relation’s tipo will bring 
him sickness. 

Since the tipo can only afflict clansmen, the ceremonies by 
which it is encouraged to leave the body of the sick person must 
be carried out by members of the Etogo group. For the Etogo 
members, being of different Clans, are safe from the jealousy 
of the tipo. The ceremony by which a spell is laid on the sickness 
(goto two, p. 1 15) is the first in the series of ceremonies that are 
performed by the Etogo in order to pacify a malignant tipo. 
I suggest below (p. izi) that the ceremony of goto two is a form 
of mystic participation, by which the offending tipo is attracted 
into the body of an animal and then absorbed into the bodies 
of the Etogo members by their ritual eating of the meat of the 
animal. The tipo cannot harm the Etogo members since, being 
of other clans, their joA power is derived from spheres different 
from that of the tipo. But members of the tipo’s own Clan must 
not eat the meat ritually or the tipo will afflict them. Should 
goto two prove ineffective, the ceremony of killing a bull for 
sickness [neko dyang me two, p. I2i) is performed. 

At any period during a tipo visitation the sufferer may go to 
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an ajwaka (medicine-man) who specialises in ‘catching’ or 
‘covering the tipo’ [mako tipo, or, umo tipo, p. 155). Such an 
ajwaka entices the tipo into a pot, in which he imprisons it. 

The final extremity to which the Etogo wiU go is the exhuming 
and burning of the dead man’s bones {gob chogo, p. 123). It is 
usual to consult an ajwaka whenever a tipo is causing sickness, 
and he advises what ceremony is to be performed. According 
to several informants, if the ajwaka says that it is not necessary 
to dig up the bones, it is clear that the tipo is causing the trouble. 
But if the ajutaka orders an exhumation, and if the corpse has 
not completely decomposed and there is still hair on the skull, 
then it becomes clear that the chyen is troubling the sick man, 
and the burning of the dead man’s bones will destroy the 
chyen for ever. 

The tipo of a dead man may also affiict its descendants, 
usually its own or classificatory son, by causing impotency. This 
is attributed to jealousy of the son on the part of the fether, 
whose tipo castrates the son (p. 141). 

The tipo’s jealousy is always aroused by the sowing of the 
dead person’s fields in the season following his or her death. 
The ceremony of mixing the seed {rubo koti, p. 123) is therefore 
performed by the Etogo to ensure that the crops grown in these 
fields will not be blighted by the tipo’i malevolence. 

After the completion of the fimeral ceremonial, if the tipo has 
shown itself to be well disposed, it takes its place among the 
ancestors, ‘The people of the dead’ {jo ma to). By virtue of the 
close association, if not actual identification, between the people 
of the dead and jok power, the people of the dead can help the 
living. They do this only on the supplication of the old men 
of the Tribe, the elders of the Clans. Their co-operation is 
sought especially against those two threats to the integrity of 
the Tribe — an enemy invader and drought. The massed Etogo 
groups supplicated the people of the dead at the ceremonies of 
apmy, ewor and rain-making (see Chapter iii). 

3. Dreams. Dreams are not considered to be very significant 
by the Lango, but certain dreams are important. I have already 
shown that the visitation of a tipo is recognised by the sufferer 
dreaming of the dead person. It is probable that dreams of 
dead relatives cause the mental disturbanee known as a tipo 
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visitation, which is cured by the appropriate ceremony. In 
support of this view I may mention that an ajwaka, who was 
‘catching’ the tipo in a sick woman, told his patient that she 
must not mourn for her dead mother unduly. The ajwaka told 
me that the woman’s mother’s tipo was bringing her dreams 
and causing her to be ill merely because the woman could not 
be consoled. My boy Okuja once said to me, ‘ If you dream 
every day that you are mad, you will become mad. Similarly, 
if you dream of a dead man, you will certainly die.’ I show 
below (p. 30) how the traditional activity of the ajok (sorcerer) 
may be accounted for by dreams. 

Ogwangatolomoi of Anep said that dreams just come into 
your head; you dream of a person or place because you have 
just been there or seen the person. A woman informant said 
that people dreamed chiefly of death (to) ; the people of the 
dead (jo ma to) made them dream and then the dreamer would 
die also. Philipo Oruro, Jago of Nabieso, who used to record 
his dreams (p. 169), said that when a man sleeps his tipo goes 
to Obanga (the Christian God). Obanga tells the tipo things and 
this is the man’s dream. Philipo Oruro is a Christian and this is 
probably his own theory. But there is a tendency to account for 
dreams by the nocturnal wanderings of the Hpo of the living man. 

Driberg describes the cult of trees {The Lango, p. 218). 
I found no cases of this, except in regard to Oming (p. 164). 
But my informants admitted that they had heard of it. When 
questioned as to how the tipo announced its presence in the 
particular tree, my informants said that the Hpo made its 
presence and desires known in a dream, whereupon the abila 
(shrine) was built and the offerings made as described by Driberg. 

II. The Practice of Lajigo Religion: 

White Magic 

White magic is the term used to designate all those activities 
which aim at harnessing joA power to the requirements of man, 
where such requirements are not of an anti-social nature. 
Magical processes constitute the practice of religion. This 
harnessing of jok power is effected by rites and spells which are 
interwoven into the ceremonies, descriptions of which I have 
recorded in the later chapters of this book. 
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The ends which the Laiigo strive to achieve by means of 
white magic are those which their empirical knowledge or 
technique is unable to grasp. All these occasions have been 
described in the section on the premises of Lango religion. They 
are the occasions where jok power is thought to be responsible 
and where human beings feel themselves to be impotent to 
control the powers at work by any means other than magic. 

Magical control ova jok power is a dangerous operation only 
possible for those who have a proper knowledge of the methods. 
The greater the immanence o£jok power, the greater the danger 
involved in the controUii^ processes. The old men, through 
knowledge and experience gained during their lives, are able 
to exercise this control. The Etogo have control over the dead, 
and in the particularly dangerous operation of digging up the 
dead man’s bones [golo chogo, p. 122) only the chief old man 
of the Etogo group dares to do the actual exhuming. The old 
men and women always direct proceedings during the stereo- 
typed tribal and clan ceremonies described later. All these 
ceremonies are white magic, and, by means of the principles 
of the scapegoat, sympathetic magic and pars pro toto, achieve 
control ova jok power. While the rite and the spell are being 
enacted, those present are taught or reaffirmed in the religious 
dogmas that underlie all these practices. 

There are certain occasions for which there is no stereotyped 
tribal or clan technique. Only a specialist is capable of dealing 
with such manifestations oijok power. These specialists are the 
mMicine-men and medicine-women known as ajwaka. They 
combine the functions of doctor and priest in their ministrations. ■ 
The majority of the ajwaka are general practitioners to whom 
the surrounding people go for advice and treatment for the 
ailments which cannot be cured at home. Others, besides their 
general ability, have learnt the technique of curing some special 
disease, and have acquired a notoriety in effecting cures. In 
order to understand the nature of the ajwaka it is necessary to 
see how a person becomes an ajwaka, what his methods arc and 
what functions he performs in the culture of the Lango. 

The ajwaka’i calling is not necessarily hereditary, except in 
the case of rain guardians {won kol). But an ajwaka wants to 
hand on his or her knowledge, and if his own or his classificatory 
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son or daughter show an aptitude, he will probably leach liim 
or her his technique. Rain guardians, such as those of Aduku 
(p. 74), hand on their office to a direct descendant. Lingo 
of Aduku had quarrelled with his eldest son, Oduralingo, and 
so had handed on his esoteric knowledge to Ogwangahngo. 
But there was much hesitation before the old men of the Clan 
eventually agreed that Ogwangalingo was fit to become rain 
guardian, as Oduralingo appears to have been the more capable 
of the two brothers. 

Most ajwaka augment their earnings by having one or more 
apprentices, who help them at ceremonies and to whom they 
hand on their knowledge and methods, receiving payment in 
return. These apprentices have usually been cured of some 
disease by the ajwaka. In the case of an ajwaka who specialises 
in one of the joi diseases (pp. 7 and 10), his apprentices would 
certainly have been cured of that disease, as in the case of Atim 
(p. 155). In such cases it is the sensational nature of the disease 
that marks out the person as being possessed by that type of 
jok power and as being endowed with the ability of controlling 
it, since it has been overcome in his own body. 

The majority of ajwaka are women and in the village of every 
ajwdia that I visited I noticed a twin house (of rudi). I was 
expressly told that it was not necessary for a woman to have 
borne twins before she could be an ajwaka. But in every case 
that I saw the ajwaka was either a twin, the mother of twins 
or closely connected with someone who was associated with 
twins, and there was a twin house in a conspicuous place in 
the village. This is not surprising, since it is believed that jok 
power is particularly immanent in both the mother and the twins. 

One ajwaka I saw (p. 161) had only one breast, another 
(p. 161) had one eye and peculiar teeth. These disfigurements 
appear to have marked them out as sufficiently abnormal to 
justify their practising as ajwaka. For the principle governing 
the acceptance of an ajwaka by the people is that he should be 
associated with some abnormality which can be recognised as 
a manifestation of jok power. Philipo Oruro, Jago of Nabieso, 
used to record and interpret his dreams (p. 169). Rwot Ogwala- 
jungu told me that one day Oruro would be a great ajwaka 
as a result of this ability, which obviously came fromjoi power. 
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The methods of all ajwaka are very similar in principle. The 
ceremonies, which I witnessed and which I record in Chapter vni, 
are sufficient to show the more detailed nature of their practice. 
These methods may be generalised under the four headings of 
Cause, Diagnosis, Psychological Cure and Medical Remedy. 

When an individual suffers calamities, whether sickness or 
otherwise, in the face of which he feels impotent, he will go to 
the local ajwaka and lay the facts before him. The ajwaka 
questions the sufferer to discover the cause of his misfortunes. 

If he has been dreaming of a dead relation it is obviously a 
tipo visitation due to the omission of some funeral rite, etc. If 
the sufferer has quarrelled with a clansman, this is the cause 
and he must make it up. If he has stolen anything, this is the 
cause and he must confess and return the stolen article. The 
ajwaka probably knows all the sufferer’s personal affairs already. 
But in any case he soon discovers some omission in ceremonial, 
or some offence against custom or morality which is the cause 
of the trouble. 

Having decided in his own mind what irregularity has been 
committed, he resorts to his magical divining technique. This 
is usually done by the ajwaka shaking his rattle (aja) and speaking 
in an 'assumed voice with his back to the patient. The assumed 
voice is supposed to be the voice of the particular manifestation 
oijok power which is controlled by that ajwaka. This voice tells ' 
the patient what is wrong with him, the cause of the trouble 
and what he must do to be cured (p. 167). Other methods are 
used, as with Akelo (p. 167), who threw sandals into the air 
and readJoA’s orders from the positions the sandals assumed on 
the ground. Odur (p. 154) obtained his information from the 
positions assumed by cowries thrown from his hand. In one or 
other of these ways the diagnosis is made known to the patient, 
who is impressed by the fact that it comes by means o^jok power. 

The divining is accompanied by a conjuring trick of some 
sort, which is the invariable stock-in-trade of the ajwaka. This 
conjuring trick (for examples consult the Index-Glossary) has 
two functions. It is the psychological component of the cure 
and it serves as the ajwaka’s name-plate or advertisement, as 
I shall now show. 

The most important part of Lango cures is that conveyed 
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by suggestion, to which the Lango seem particularly susceptible, 
as are all Africans. By means of this conjuring trick the ajwaka 
demonstrates vividly before his client’s eyes the control that 
he has over jok power. His clients are interested only in the 
conjuring trick and the accompanying ritual. That the ajwaka 
also gives them a root to chew or medicine to drink is a minor 
consideration. Yet the ajwaka knows a great number of drugs. 
These he obtains from roots and herbs. This knowledge is the 
accumulation of centuries of experience passed on down the line 
of ajwakas, and known only to the initiated. In every case that 
I witnessed the ajwaka gave his patient some root or herb con- 
coction after the conjuring trick and ritual had been performed. 
I was given a number of these drugs in their vegetable form, 
but it was impossible to have them analysed. I placed a drop of 
one drug, which was used for applying to cuts and sores, on an 
ant and the ant was immediately killed. I have every reason 
to believe that the more important ajwakm possess a detailed 
knowledge of drugs of great medicinal value, and that they effect 
cures by means of them. As the Jago of Ngai said, the people 
had discovered that they were more often healed by their own 
ajwaka than by the English doctor. But the value of native drugs 
is greatly diminished by the inaccuracy of diagnosis. 

I have shown that the people are impressed by the ajwaka's 
display of magic by means of his conjuring trick, and that the 
actual medicine, which they take, does not interest them much. 
The conjuring trick also acts as the ajwaka’s advertisement. 
The case of Oming (p. 164) illustrates this point well. Oming 
is the oldest manifestation oSjok power controlled by an ajwaka 
that I was able to find in Lango. All over Lango I heard of 
him and his wonderful powers of healing. On each occasion 
my informants said that no one had ever seen Oming, for he 
was invisible and talked out of the ground. I expected to see 
a display of ventriloquism, yet the actual performance should 
not have deceived a child. Gira, who was the interpreter of 
Oming, undoubtedly possessed a very wide knowledge of drugs, 
and the crowds that visited him from all over Lango testified 
to their efficacy. But the crowds did not come to Gira because 
of his drugs; they came because there was the abode of Oming 
‘who spoke from the ground’. Without this tale of magic 
Gira’s drugs would have been valueless to the Lango. 
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Every ajwaka is aware (hat he is deceiving his patient by means 
of his conjuring trick, but it is not a deceit practised for gain, 
at least it used not to be. He has been taught by the ajwaka 
to whom he was apprenticed that the conjuring trick is an 
essential part of the cure, which it undoubtedly is. In our 
civilisation scientific knowledge has pushed back the realms of 
the unknown farther and farther. Magic and religion deal 
with the unknown. With the Lango medicine and magic are 
barely distinguishable, for the cause of disease is unknown. The , 
ajwaka is therefore both spiritual and medical adviser. So it 
appears to have been with the Christian chureh before the 
days of science. Following the discoveries in the scientific fields, 
religion was divorced from the technique of the physician. ' 
Comparatively recently the medical world appears to have 
recognised the value of the psychological accompaniment to the 
physical remedy. At the other extreme are the Faith Healers ., 
and the Christian Scientists, who can only recognise the psycho- ' 
logical aspect of healing and refuse what science has to offer. 
In seeking to give the Lango the benefits of medical science, 
his mental requirements should be recognised as of paramount 
importance. ‘It is no use going to the dispensary, they merely 
give you water to drink’, said an old man to me. Confidence 
and faith are as essential as good drugs to an African com- 
munity. 

Although this section is entitled ‘The Practice of Lango 
Religion: White Magic’, I have dwelt more on the nature of 
the ajwaka than on the ceremonies which really constitute Lango 
magic. The reason for this is that in Chapters m to vin I have ' 
carefully described the ceremonies which I saw performed in 
Lango, and a knowledge of Lango magic is best obtained from 
reading these descriptions. The relation of the ajwaka to this 
mass of ritual material is best explained by the following 
observation. 

From the many ceremonies recorded in Chapters iii to viii 
it is possible to pick out actions and objects which occur again 
and again and which constitute what may be termed the 
‘ritual elements’ of Lango religion. The different ceremonies 
are constructed by combining these ritual elements. In the 
stereotyped ceremonies of the Tribe, Clan, Etogo, Family and 
Territorial groups (see Chapters m to vn) these ritual elements 
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are combined in a recognised order known to all. The 
difference between the stereotyped ceremonies and the more 
individual ceremonies performed by the ajwaka (see Chapter 
vm) is that the ajmka combines the same ritual elements in 
an order determined by himself. The ajwaka’i ceremony is 
therefore novel and original, but the ritual elements composing 
it are well known and therefore the ceremony is logical, 
acceptable and convincing to the people. 

[I had not read Bateson’s Maven before writing this chapter 
on Lango religion, and it now appears to me that Lango 
religion could be analysed according to Bateson’s categories. 
Bateson would first generalise aU details of behaviour into 
premises. These premises he would show as being parts of a 
‘logical’ system which he terms ‘cultural structure’. He would 
then try to elucidate the nature of this ‘logic’ which governs 
the manner in which the premises are combined to form the 
cultural structure. The nature of this ‘logic’ Bateson terms the 
‘eidos’ of the culture. 

When the Lango ajwaka fashions a novel ceremony out of the 
ritual elements of Lango religion in such a way that the cere- 
mony is logical, acceptable and convincing to the people, it 
could be said of his ceremony that it conforms to the eidos of 
Lango religion. Let me explain this further. Each of the ritual 
elements of Lango religion is the nucleus of a premise. For 
example, the convolvulus, homo, is used in twin ceremonies. It is 
associated with fertility and is therefore used at the sowing of 
the crops. The premise is that homo promotes fertility and there- 
fore it is ‘logical’ for an ajwaka to tie btmw round the loins of 
a barren woman in order to make her fruitful. The ritual ele- 
ments in association with the premises, which govern them, 
form a ‘logical’ system which is the ‘cultural structure’ of 
Lango religion according to Bateson’s definitions. When these 
ritual elements are combined into a ceremony by the ajwaka, 
they must be combined in a manner consistent with the logic 
of the cultural structure. Only such a combination will afford 
satisfaction to the mental requirements of the Lango spectators, 
will satisfy the eidos of Lango religion. Let me give another, 
example in which the premises are that bmo promotes fertility 
while the leaves of the epobo tree cause sterility. According to 
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the eidos of Lango religion it would be absurd for an ajwaka 
to give a barren woman an effusion of epobo leaves to drink in 
order to make her fruitful. But it is conceivable that in another 
culture, where the same premises hold good for epobo and bomo, 
the eidos of the culture might make it eminently logical to give 
an effusion of epobo leaves to cure sterility. The difference 
between the Lango culture and this hypothetical culture would 
be a difference in eidos.] 

III. The Practice of Lango Religion: 

Black Magic 

Black magic is the term used to designate all those activities 
which aim at harnessing jok power to effect ends of an anti- 
social nature. These activities may also be termed witehcraft or 
sorcery. This harnessing o(jok power is done in secret by means 
of rites and spells, whereby one individual brings misfortune 
on another individual or on the whole community. 

A person who uses magic against an enemy or for other anti- 
social purposes is called an ajok (sorcerer) and the punishment 
used to be death. The ajok is activated by jealousy {npeko) 
according to all ray informants. This jealousy may be of a 
general kind directed against society as a whole. Such an ajok 
might ‘tie up the rain’ so as to bring misfortune on the Tribe. 
Ogwangatolomoi of Anep gave me a good example of this. 
He said that long ago a man named Ogwalachu stopped the 
rain by hiding the urine of his wife and himself just after they 
had had intercourse. The people looked for this urine, they 
found it and the rain fell. Another method is to catch some 
rain water in a pot and hide it with appropriate ritual. 

More often the malignance of the ajok is directed against a 
personal enemy who has excited his jealousy. Such an ajok may 
have heard of’ specific black magic processes, which he sets in 
motion against his enemy. These usually work according to the 
principles of sympathetic magic or the pars pro toto principle, 
as when Ogwalajungu discovered one of his wives with the 
excreta of her co-wife’s child of whom she was jealous. She 
was taking this to have it treated secretly so that the child 
would die. An ajok of this type is called an admg and is not so 
dreaded as a third type of ajok who is recognised by his nocturnal 
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habits, which have been so well described by Driberg {The 
Lango, p. 241). This is the most dreaded type of ajok, termed 
achudany, for black magic resides in him constitutionally. He 
may even be unaware of the malignant forces that he exerts. 
This type of ajok is hereditary. The son of a known ajok is himself 
considered to be an ajok. He is often abused openly by being 
called an ajok. It is believed that he has something inside his 
stomach that makes him an ajok. The unfailing evidence of 
such an ajok is that he dances and whistles at night. He dances 
round a person’s house at night and then lies down near the 
doorway. His stomach swells up to a huge size. Then he goes 
away and the owner of the house dies. 

Driberg’s account of black magic is more to be relied upon 
than any evidence that I was able to collect. But one of my 
informants, having explained how the body of the ajok swells 
up, said that the person in the house did not actually see all 
thb but dreamt it. He remained on his bed unable to move and 
dreamt the whole thing, crying out in his sleep. For this reason 
should you hear anyone calling you at night from the door of 
your house, you must never reply, as it is an ajok calling, and 
if you reply you will die. Driberg, however, thinks it is probable 
that the stomach of a man can be made to swell up by means 
of native drugs, and that the story of the ajok may well be 
believed in its entirety. The headmaster of Aduku said that 
he had always heard of these activities of the ajok, but had never 
discovered anyone who had actually witnessed such a scene. 
He said that it might be possible for the ajok to eat something 
that made him swell up. Another informant said that the ajok 
was unconscious of his nocturnal activities, which were per- 
formed as if in his sleep. It is impossible to obtain direct and 
concrete evidence of this type of ajok. Until more explicit 
evidence is forthcoming, I would favour the dream theory, as 
I do for the tree manifestation of the tipo (p. za). The swelling 
up of the ajok would then become a type nightmare. As is 
well known the primitive is apt to confuse vivid dreams with 
reality. 

The last aspect of black magic is that which is approved by 
society. It is aimed against those who have transgressed against 
tribal morality. A man has something stolen from him, so he 
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goes to an ajwaka, who sets, in motion a spell against the un- 
known offender. Death or sickness will fall upon the thief. 
This forms a powerful sanction to tribal law, the removal of 
which has led to a breakdown of tribal morality among the 
educated and Christianised Lango. [I made an inquiry why 
thieving was so prevalent amoi^ the Christians while it was 
practically non-existent in the remote villages. I was told 
that the Missionaries had taught that a man must not desire 
to kill anyone else, that the ajwakas were swindlers and that 
Christians must on no account go to them. For these reasons 
Christians stole from each other without fear of magical retribu- 
tion, for the spell of the ajwaka no longer held any tenors for 
them.] No ajwaka will openly admit that he practises black 
magic even for the ends just mentioned. The people do not 
wholly approve even of this social type of black magic, but 
they grudgingly admit that black magic set in motion against 
an offender is justified. 

The effectiveness of both black and white magic must be 
ascribed to suggestion as far as our present knowledge goes. 
But this is aided in many cases by poisons. Until British 
Administration became effective the Lango were very free from 
the terrorising aspects of black magic and from poisons. They 
still do not have such a dread of them as do many African tribes. ' 
But the use of poisons has increased and with it the fear of black 
magic. 

I have very little direct evidence of black magic processes. 
But I give here a few pieces of information that I gathered. 

I. Should a man wish to kill an enemy, he can obtain a 
photograph of the enemy and seal it up in a pot in the same way 
as an ajwaka catches a iipo (p. 155). The enemy will then die, 
for his tipo is caught in the pot. The Lango translation of the 
word photograph is ‘tipo’, and taking a photograph is called 
‘seizing a tipo' [mako tipo). This process is often resorted to in 
the case of theft. The victim of the theft goes to an ajwaka, who 
divines the name of the thief. A photograph of him is obtained 
and this is sealed up in a pot. When I took photographs of 
the Lango I was sometimes asked if I was going to take them 
home to England in order to loll the Lango. The great desire 
of the Lango to have their photographs taken, in spite of the 
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possible use to which they might be put, shows how little they 
are under the terrifying aspects of black magic. The Bagishu 
of Mount Elgon on the contrary would never allow me to take 
a photograph of them. 

a. My boy Okuja told me that a man had given him the 
following recipe for killing an enemy. He was not sure what 
the actual substance of the medicine [yal) was, but first you 
procured this. The medicine is placed in a heap on the ground 
very early in the morning so that no one sees you doing it. You 
then flutter [buko] a chicken over it, muttering the names of 
the people you want to kill as you do it. You then cut off 
the chicken’s head so that the blood flows on to the medicine. 
If you omit to do any of the prescribed rites, you will yourself 
be killed by the medicine. You drink some beer, eat some food 
and go to sleep till the evening. In the evening you set off for 
your victim’s village. You must not go along a frequented path 
as anyone met on the way will die. On reaching the village 
you climb up a tree and watch to see whether your victims 
are there. You wait until they are aU asleep and then you place 
the medicine in the middle of the courtyard of the village. 
You must return home by a different path from that by which 
you went to the village. All your victims will then die. 

3. Okuja also gave me the following pieces of information. 
If you point your finger at a man and think hard that you want 
to kill him, he will fall down dead. You must point your finger 
at his back and, should he look round at that moment, he will 
be saved. If a man walks round you he will kill you, for this is 
a sure sign that he has medicine {yat). If a man calls you by 
name when you are asleep at night and you answer him, you 
will certainly die. But if you keep silent all will be well. 

4. Rwdt Ogwalajungu told me of a case that came before 
him. A young boy killed a small squirrel-like animal called 
an awurunguru. An old woman saw him do this and said to him, 
‘Ah, your luck is in. Come to-morrow and I will tell you why.’ 
When the boy returned to her she said, ‘ Cut off the tail of this 
animal and if ever you have a case or a quarrel with anyone 
all you have to do is to dip the tail of this animal in the water 
that your enemy’s cows or goats drink and they will all die.’ 
Ogwalajungu gave this woman two months in prison. ‘For’, 
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he said, ‘everyone knows that the avourwigum is deadly.’ If its 
tail is dipped in the water that cow.s drink, they will all die. 
On killing such an animal a man goes to an ant-hill from which 
swarms have already been caught. In this ant-hill he digs a 
deep hole and buries the animal’ there, stamping down the earth 
tightly. 

5. When I was in the Kumara country I heard of a new form 
of black magic that was causing terror in the District and which 
had spread to Awelo and other parts of Lango. The victim 
would see fire at night jumping from tree to tree. He knew 
then that he would die unless he did something. One of the 
teachers at the GathoUc Mission at Lwala complained that this 
fire magic had been set in motion against him. He asked leave 
of the Missionaries to visit a local ajwaka to discover who had 
a grudge against him. That lught his house was burnt to the 
ground, so that he seems to have had a legitimate ground for 
fear. This type of black magic was looked upon with horror 
by all whom I questioned in that part of the country. But I had 
no time to elucidate the mystery. 

6. During a beer drink with Ogwalajungu and others the 
discussion turned to the methods of the ajok. They said that a 
favourite device was to obtain a piece of the enemy’s faeces. 
The ajok would plaster this round a piece of iron and work it 
on an anvil in the manner that a smith would make a spear. 
The victim would become sexually impotent. 


Summary 

This chapter will be made clearer if I now. summarise the 
eight assumptions or premises round which the religious beliefs 
and practices of the Lango are organised: 

A. Jok is a neutral power permeating the universe, neither 
well nor badly disposed towards mankind, unless made use of 
by man. The conceptions of this jok power we may term Religion. 
The practices by which man tries to harness jok power for his 
own requirements we may terra Magic — White Magic where 
the ends are for the good of society, and Black Magic where 
the ends are anti-social. 

B. Anything of an unusual and apparently causeless nature 
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must be associated with some aspect oijok power. Of such are: 

1. Abnormal births, a. Abnormal natural objects. 3. Mysti- 
fying occurrences. 4. Good and bad luck. 

C. Phenomena affecting society, the vicissitudes of which, 
while familiar, cannot be predicted or controlled empirically, 
are associated vAthjok power. Of such are; i. Natural pheno- 
mena, such as rain, haU, locusts and lightning. 2. Sickness and 
disease. 3. Misfortunes. 

D. Jok power is present whM human beings are in a highly 
excited emotional state. Of such are; i. Sexual intercourse, 
a. Dancing. 3. States of dissociation. 

E. Jok power is present in situations and objects dangerous 
to man. Of such are: i. The hunt and fierce animals. 

2. Fighting. 3. Journeys. 4. Breaking of tribal laws. 

F. Jok power is associated with every human being as 
that part of him to which we usually apply the term spirit or 
soul. 1. The nature of the tipo and chyen. 2. How the tipo 
afflicts living people. 3. Dreams. 

G. The ajwaka or medicine-men and the elders of the people 
control these manifestations of jok power and harness them to 
the needs of society by means of the rites and spells which form 
the ceremonial life of the Tribe. The ceremonies are performed 
publicly; they are white magic; they are for the good of society. 

H. The ajok or sorcerer, by means of esoteric knowledge 
and secretly performed rites and spells, can harness this jok 
power to further his own purposes. He works in secret; it is 
black magic; it is anti-social. 



Chapter II 


LANGO GROUPS AND CEREMONIES 

Man, with his poor natural weapons, has dominated the animal 
world through his power of co-operation. In backward societies 
this co-operation is essential for the existence of the individual, 
who is absolutely dependent on his group. The preservation 
and reproduction of the individual depends upon the preserva- 
tion of the group. If the society is to survive, the group must 
have a power of resistance to disintegrating forces. There is no 
need to postulate a group mind in this connection, for the 
power to resist disintegration arises from the system of thoughts 
and sentiments that is in the minds of the individuals of the 
group, causing them to act in opposition to external or internal 
attacks upon the integrity of the group. 

Among the Lango the Tribe was the main group. I found 
the Lango Tribe split up into a number of local and social 
groupings each of which had some part to play in the integra- 
tion of Lango society. The inter-relations of these groups with 
each other formed part of the social structure of Lango society 
(cf. Bateson’s definition, Naoen, p. 26). Within this social 
structure of interacting groups the individual Lango was born 
and brought up. He was a member of several groups and each 
group played a part in training him for life within Lango society. 
The importance of the groups to the individual lay in their 
training functions, while the whole of Lango culture had its 
being within the framework of this social structure. 

A culture must provide first for the nourishment and protec- 
tion of the individual and for the production and care of his 
children. In other words it must promote the preservation and 
reproduction of the individual. At the same time, if it is to 
have any survival value, it must promote the preservation of 
the social structure upon which it is itself dependent. In 
addition to these fundamental requirements of a culture, there 
are the biologically less essential accretions of religion, art, 
economic organisation, and so on; in fact, all that gives human 
society its colour, interest and variety. 


3-8 
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The importance of the Lango groups, which I am about to 
describe, was that through them the system of thoughts and 
sentiments of the individual Lango were standardised to the 
pattern of Lango culture (cf. Ruth Benedict, Patterns of culture). 

In the previous chapter I analysed the system of thoughts 
which lay behind Lango ritual practices, and so I isolated the 
premises (cf. Bateson’s definition, Naven, p. 24) of Lango religion. 
In this chapter I wish to show the structural devices by means 
of which the individual’s sentiments of loyalty to his group were 
trained. 

The most important of these devices were the ceremonies 
which are described in the following chapters. I found that 
each ceremony was concerned with one or other of the Lango 
groups, and the individual Lango attended the ceremony by 
virtue of his membership of that group. I have deduced the 
premises of Lango religion, as formulated in the previous 
chapter, from the behaviour of individuals at the ceremonies. 
These ceremonies play a great part in standardising the mind 
of the individual to the pattern of Lango culture. 

In analysing Lango social structure as represented by these 
groups, I have tried to bring out the ways in which each group 
worked upon the individual member so as to standardise his 
psychology to the required pattern. For this purpose I have 
considered each group from four points of view. i. Basis of 
membership of the group. 2. Integrating forces that maintain 
the unity of the group. 3. Inter-relations with other groups. 
4. Value of the group, both in respect of the major group of 
the Tribe and in respect of the individual member. 

Driberg gives a history in his book on the Lango, but as 
this is out of print a summary of his conclusions may conveniently 
be placed here. For it is necessary to have some knowledge of 
Lango history in order to understand the requirements of the 
Tribe and hence of its constituent groups. 

The Lango are a nilotic Tribe showing close affinity to the 
Shilluk, Luo, Anuak, Acholi, Alur and Jopaluo. The nilotic 
homeland seems to have been somewhere between the Nile and 
Lake Rudolph, where the Lango were in close touch with the 
nilo-hamitic Langodyang and Langolok, which accounts partly 
for certain hamitic traits in Lango culture. As a result of the 
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hamitic invasions from Abyssinia, which passed round the 
north of Lake Rudolph and across to the north of Lake Albert, 
and also as a result of Bari and, at a later date, of Madi pressure 
from the west, the Nilotes split up and migrated north-west 
and south-west to form the nilotic Tribes as we know them 
to-day. This movement began round about a.d. 1500. 

About A.D. 1700, probably driven on by the increasing 
desiccation of their land, the Lango migrated south-west 
towards the Nile. At this period the Lango and the Acholi,' 
who had preceded them, used to fight in alliance against the 
Madi to their north. During this phase some Lango Clans 
migrated south, as they were unable to navigate the Nile, and 
reached the Tochi round about 1720. These Clans were cut 
off from the main Tribe as a result of a state of enmity arising 
between the Lango and the Acholi, who had made peace with 
the Madi through fear of the Madi bow-and-arrow war tactics. 

The main Lango Tribe was compelled to swing eastwards, 
and, aft?r a further period of migration, reached the country 
neighbouring the Karamojong. Here there was a pause of 
eighty years or so before they made the final push into their 
present territory, passing by Mount Otuke. This was in the 
beginning of the last century, and by 1890 they had spread, 
across their present territory and made contact with the section 
which had formerly reached the Tochi. At the close of the 
last century they first came in touch with Europeans. 

The latter half of this account is still confirmed by Lango 
traditions, and I have no grounds for not accepting Driberg’s 
hypothesis of the earlier migrations. But the actual facts are 
not important. All that it is necessary to realise is that the 
Lango have been in a state of gradual migration for long 
periods of their recent history. Migration entails war with 
Tribes encountered on the way, and an organisation enabling 
groups of people to move onwards in safety and yet still keep 
in touch with the main Tribe. These two eonsiderations, I 
believe, were chiefly responsible for the great importance of 
children and the highly organised Clan system of the Lango. 

The account of Lango groups given below will be the clearer 
for a preliminary survey of their names and relations to each 
other. Diagrams A and B facing p. 38 may help towards an 
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understanding of the social structure of the Lango groups, though 
only a model utilising many different planes could represent the 
situation truly. Diagram A looked at separately shows the 
social and diagram B the territorial groups to which the indi- 
vidual belongs. When they are superimposed upon each other 
an idea is obtained of the network of groups to which the 
individual owes loyalty and by means of which his moulding 
into the pattern of culture of the Tribe has been achieved. 

1. The Tribe. 

2. The Clan. 

3. The Etogo (a religious group which links Clans). 

4. The Jo Doggola (a lineage within the Clan in the male 
line). 

5. The Family. 

6. The Wat (relations on the mother’s and father’s sides). 

7. The Neo (the mother’s brothers and their families). 

8. The Okeo (the sister’s family). 

g. The Rmth sphere of influence. 

10. The Jago’s sphere of influence. 

1 1 . The Village community. 

12. The Wang Tick (group that works in the fields). 

13. The Jo Awi Dyang (people who keep cattle in one 
kraal). 

14. Age and Status groups (they stratify aU other groups). 

15. Age Grades (they cut across all the other groups). 

The Tribe, Clan, Jo Doggola and Family form a hierarchy 
of groups within groups. The Etogo, Wat, Neo and Okeo are 
groups linking up the Clans and their constituent groups. These 
two sets of groups are socially determined. 

The Rmti sphere of influence, the Jagoh sphere of influence, 
the Village, Wang Tick and Jo Awi Dyang also form a hierarchy 
of groups within groups, but constituted on a territorial basis. 
The Age Grades link up all the groups so that they form a 
united body against the external threats to the Tribe — ^famine 
and the attack of an enemy. 

[The Tribe is split roughly into four geographical divisions: 
Jo Moita, Jo Kidi, Jo Aber, Jo Burutok, embracing respectively 
the areas south of Lake Kwania, the north-east, the north-west 
and the south-west. They are distinguished by slight variations 
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in customs and material culture and probably signify separate 
waves of migration; Jo Aber being the descendants of the Clans 
originally cut off from the main Tribe; Jo Kidi and Jo Moiia 
being influenced by the hamidc Teso and Kumam; Jo Bwmtok 
being influenced by the Bantu Baganda and Banyoro. These 
divisions are not important functionally, for the nature of the 
Lango territory, bounded by the lakes and the Nile, held them 
in one Tribe. Had there been more room for expansion they 
might have split into four different Tribes. Therefore I ignore 
them in this account of Lango groups, as there would be no 
profit in showing such small differences in custom as exist 
between them.] 

The devices, which induce in the individual that system of 
sentiments and loyalties which keeps these groups in being and 
maintains their union one with the other, are the ceremonies, 
symbolisms, customs, institutions and beliefe of the culture. 

The Tribe 

Membership. The people occupying the Lango District spoke 
what they regarded as one language. They called themselves 
the ‘Lango’ and considered themselves to be one people, in 
spite of continual internecine war. This expressed itself in the 
fact that they would unite to protect their territory against 
invaders. 

Unity. The basis of unity was a sentiment of loyalty to 
the Tribe, expressed in actions designed to protect it when 
threatened by enemy invaders or the vicissitudes of nature. 
Disasters shared in common are great promoters of group 
co-operation. The tribal ceremonies of apuny, ewor and myel akot, 
which tended to build up this sentiment and foster it at the 
required degree of intensity, are described in Chapter ni. At 
the apmy all the Etogo groups of Lango assembled at one time 
at traditional places to celebrate past deaths and to constrain 
the ancestors to give them abundant crops. By the ewor the 
Age Grades were formed and Lango youth was taught the 
mysteries of rain-making and was marshalled on a war footing. 
By myel akot the ancestors were supplicated for rain in due 
.season. Other unifying elements were a common language. 
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endogamy, common traditions, the linking up of the Clans by 
the Age Grades and Etogo groups, common customs and beliefs, 
ceremonies and institutions, in other words a common pattern 
of culture. 

Inter-relations. As the Tribe was the major group, the 
question of inter-relations does not arise. But it will be con- 
venient here to note its relations with other Tribes. The Lango 
used to assist Kabarega, king of the Banyoro, in his wars against 
the Baganda and the Madi. Certain Nyoro and Lango tradi- 
tions point to a close connection between the two Tribes, but 
this is unimportant functionally. Warfare with the Acholi was 
of the border raid variety, similarly with the Kumam. There 
were clashes with the Karamojong in the dry season when they 
came to the Moroto to water their catde. When, at the end of 
the last century, Bantu settlers began to occupy the lake and 
Nile shores, there was fighting against them. The newcomers 
obtained a footing however. They are called 'Jo J/m’ (people 
of the Lake) and consist of Baganda, Banyoro Banyara, Baruli 
and the Bakettyi water gypsies of the Lakes. 

Value. The Tribe would combine to protect its members 
against invaders. But tribal feeling was not highly developed 
and the protective machinery of the Clans was more important 
from the point of view of the preservation and reproduction 
of the iniBvidual. There was a sense of spiritual unity within 
the Tribe which found expression in the rain ceremonies, where 
the ancestors of all tribesmen were asked not to withhold the 
rain. The Tribe was therefore essentially a protective group 
defending the lives and culture of its constituent Clans from 
the two external threats — an enemy invader and famine as a 
result of drought. The first function was actual protection, the 
second was magical. 

The Clan 

Membership. Following the definition of a Clan given in Mies 
and Queries on Anthropology (p. 55, Fifth Edition), the Lango Clan 
{atekere) was composed of those people whose mothers were 
married with cattle belonging to the Clan. Their fathers may 
not have been clansmen, but may have been war captives or the 
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okeo (sister’s son) of a clansman, who were provided with wives 
through cattle belonging to the Gian. Or they may have been 
bom illegitimately, their mothers later marrying into the Clan. 
So that the Clan must be reckoned as an exogamous, patrilineal 
group of persons all the members of which {Jo me atekere) held 
themselves to be related to one another and bound together 
by a common tie of clanship. This tie was based on the fact 
that the individuals concerned were the products of unions 
sanctioned by the handing over of cattle belonging to the Clan. 
The tie of relationship therefore was not necessarily biological. 

Clans tend to split up in the following manner; i. A Clan 
hving in a certain locality may increase so greatly that one 
half begins to feel that it is not closely related to the other. 
Some boy may have intercourse with a girl in the other half, 
whereupon it will be decided that the two halves are separate 
Clans and inter-marriage will be allowed. [This is about to 
happen in the Clan Arak me tung Ogwal at Awelo. They are 
waiting for a case of incest to declare the two divisions distinct 
Clans.] 2. Two brothers may quarrel so that one collects his 
cattle together and migrates to another district. His children 
may marry those of his brother, as he has declared that he has 
founded a new Clan, the important symbol of which is the 
division of the cattle. The tendency to identify the Clan with 
its cattle makes it a logical procedure for the Clan to be divided 
when half the catde have been taken elsewhere under conditions 
of hostility. 3. A quarrel between a father and a son may lead 
to a similar division. 4. Should a section of a Clan migrate 
and a long separation ensue, the migrating section may no 
longer deem itself to be one with the parent Clan. 5. Should 
a section of a Clan have found inadequate protection from raids, 
it might migrate in order to ally itself with a stronger Clan, 
whereupon it would change its name and be considered a 
separate Clan. 

When offshoots of a Clan split away as just described, the 
seceding section changes its form in regard to its name, its 
Clan cry, its ritual observances, the variations in its ceremonies, 
the exogamy rule. These changes are striking proofs of the sug- 
gestion that all these elements are symbolisms of Clan unity, 
and that they tend to maintain the integrity of the group. 
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Unity. Loyalty to the Gian was the strongest sentiment de- 
veloped in the individual, who depended for his existence on 
Clan approval. It is natural, therefore, to find many devices 
at work in the Clan tending to create a strong sense of unity and 
to maintain this sentiment at a high level of intensity. These 
devices may be summed up as: i. Name of Clan and of indi- 
viduals in the Clan. 2. Clan cry. 3. Clan chief. 4. Ritual 
observances. 5. Ceremonies. 6. Variations in ceremonial. 
7. Exogamy. 8. The Etogo group. 9. Communal ownership 
of property. 10. Communal responsibility and mutual help. 

1. Name. Every individual knew the name of his Clan. 
It was the symbol of his interests. Driberg’s list of a hundred 
and fourteen Clans (The Lango, pp. 192-204) is sufiicient to 
show the types of names used, and there would be little value 
in adding the further forty-four names that I discovered. When 
a Clan divided, as described above, the seceding section changed 
its name by adding to the original Clan name ; 1 . The name of 
the founder of the new section. [Arai became Arak me iung 
Owiny, Rwot Owinyakulo, the founder of this section, is still 
alive.] 2. A nickname due to some event occurring to the 
new section. [Arak became Arak me Opelo, Opelo means that 
they speared their own legs, which apparently happened to 
some members of the section long ago in battle or the hunt.] 
3. The name of the strong Clan to which the section migrated 
for protection. [Oki became Oki me Otengoro.] 

There were also a number of personal names for individuals 
in the Clan. Only for exceptional reasons would a clansman 
be given a name that was not in use in his Clan, as when a child 
was given a name appropriate to another Clan in order to avert 
evil influences at the ceremony of aim akwer (p. 136). 

2. Clan cry. Every Clan had what was known as the ‘Bull 
of the Clan’ [twon me atekere). This was the name or names of 
one or more famous ancestors, generally the founders of the 
Clan. The Clan cry (toon me gigwongo) consisted of allusions to 
these ancestors. Thus the toon of the Clan Arak me Ongoda was 
‘Agumakol, Ohm, iloro atin Kidi ilapikp, Apyeli. ateri i ota. Adoo, 
Adoo adol otach.’ The meaning of this was not clear to my 
informants, but the sense understood by them was that Agumakol, 
Obero, Apyeli and Adoo were famous ancestors and ancestresses; 
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Af^eli had a huge penis and his wife, Adoo, used a grass head 
pad (circular in shape with a hole through it) to protect herself 
from Apyeli'i penis, which ‘could kill a woman’. This Clan cry 
was known to the initiated men and women and to the wives 
of the clansmen {mon me atekere). It was shouted by the dancers 
at the twin ceremony while feinting with spear and shield. It 
was called out at rain-making, battle and on other public 
occasions. It was in essence a cry of victory. A woman would 
shout both her own and her husband’s cry. When a Clan 
divided, the Clan cry of the seceding section was changed, a new 
one being concocted about the founders of the new section. 

3. Clan chief. Each Clan had a leader [adit me atekere), who 
settled disputes between clansmen and led his people in war. 
He was installed by the ceremony oichibo adit me atekere (p. 103), 
when he was anointed with oil before his clansmen. His most 
popular and able son inherited his position. Driberg pointed 
out to me that the Clan chief incarnated the Clan jok power, 
which is crystallised in the founder of the Clan and handed down 
to his successors in office, as vrith the Didinga. So that the super- ’ 
physical bond between clansmen was symbolised in the person 
of the chief. 

4. Ritual observances. Each Clan had from one to five ritual 
observances {kite me kwer), which had to be kept by every 
woman married into the Clan. A new wife was taught them 
by her mother-in-law and observed them afler the ceremony 
of tw^o lau (p. 84). In the case of a divorce, a woman kept 
her first husband’s observances until tweyo lau had been per- 
formed by her new husband, whereupon she left off the ob- 
servances of her first husband. These observances, which were 
met with every day of the week, were a strong bond between 
clansmen together with their wives. 

The nature of the ritual observances may be summarised 
conveniently under four generalisations : 

1. Variations on the question of not eating the meat of, or 
sitting on or touching the skins of: duiker, bushbuck, reedbuck, 
cob, waterbuck, goat, etc. 

2. Prohibitions as to the eating of; wild cherry, honey, wild 
fig, vegetable marrow, the vegetable gulu dek. 

3. Prohibitions against passing, going under the shade of, or 



44 LANGO GROUPS AND CEREMONIES 

crossing: fig tree, clear space in the bush {laro jok), roots of 
trees showing across a path, trees struck by lightning, trees 
fallen on the ground, the plant adyebepar, a place where there 
has been a recent birth, a cattle kraal (tf pregnant). Most of 
these observances were particularly urgent if the woman was 
pregnant. 

4. Prohibitions against directing remarks or gestures at a 
pregnant woman: a reference to her state of pregnancy, a feint 
at her with a spear, and so on. 

The Lango are extremely fond of children and the ritual 
observances were designed to curb the anxieties of wives, since 
miscarriage and infant deaths were very frequent, chiefly as a 
result of chronic malaria (according to the medical authorities). 
The penalties attached to non-observance of a ritual prohibition 
may be generalised as: 

1. Where they applied to the wife (which was predominantly 
the case), she would become sterile; if pregnant, she would im- 
mediately miscarry; if she had a small child, it would die. 

2. Where they applied to the child, it would die; or its head 
would go bald in patches and swell up; or its head would break 
out in sores. 

3. Where they applied to the husband (which was rare), he 
would become impotent. 

When a Clan divided, the ritual observances of the seceding 
section were changed slightly, as a result of incidents associated 
with the founders of the new section, or in imitation of the Clan 
whose name had been added to form the new name of the 
section. 

5. Ceremonies. In Chapter rv I shall show how various Clan 
ceremonies bring clansmen together and stress their dependence 
upon one another. The following ceremonies serve this pur- 
pose; I. Installing the Clan chief (p. 103). 2. Marriage (p. 82). 
3. Tying on the marriage skin (p. 83). 4. Dance in celebration 
of twins (p. 97). 5. Sprinkling a mother of twins (p. 99). 

6. Bringing ornaments for the children (p. 88). 7. Killing a 
bull for a sick child (p. 91). 8. KUling a goat for a sick child 
(p. 94). 9. Washing a child’s sore eyes (p. 96). 10. Burial 
(p. 106). II. Killing a bull at a dead man’s grave (p. 108). 
12. Feast marking the end of mourning (p. iii). 13. Mixing 
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the seed for sowing a dead man’s fields (p. 123). 14. The apany 
ceremony for a dead man (p. 63). 

6. Variations in ceremonial. Although the ceremonies are the 
same for all Clans in the Tribe, yet in every ceremony each 
Clan has some small variation peculiar to itself. These varia- 
tions are known to the clansmen and serve to mark them o£F 
from other Clans. The ceremonies at birth and during the 
bringing up of children are particularly subject to this Clan 
variation. When a Clan divided, the seceding section evolved 
new variations in its ceremonies based on the experiences of the 
founders of the new section, or in imitation of the stronger Clan 
whose protection had been sought. 

7. Exogamy. The rule of exogamy tends to lessen quarrels. 
Quarrels arise most easily over food and women. By disallowing 
as incest intercourse between clansmen, such quarrels could not 
arise within the Clan. The importance of this institution is seen 
in the death penalty that used to be the punishment for incest 
within the Clan. Incest aimed a blow at the very structure of 
the Clan, on which the Integrity of the whole Tribe depended. 
If a Clan divided, the exogamy rule did not hold between 
members of the seceding and the parent Clans. 

8. The Etogo group. Through the Etogo institution meat was 
distributed among clansmen with a minimum of quarrelling. 
This was well illustrated at the ceremony at Abongamola 
(p. 122), when the Etogo man, who had killed the bull, gave 
instructions about the division of the meat. He took pains to 
warn them not to quarrel about this, saying that the disease 
would become worse if the clansmen quarrelled. He directed 
that the child’s father was to have the breast, loin, ribs, neck 
and stomach, the girls of the Clan were to have a leg, and the 
rest was to be divided among the men of the Clan and their 
wives. It soon became evident how necessary his instructions 
were. The clansmen sat in three groups in the village dividing 
up the meat among themselves. The group near me seemed to 
be doing this very quietly. Only the calm suggestions of each 
individual that a little more meat should be added to his or her 
pile denoted the strain underlying their self-control. The tension 
suddenly broke when some one made a grab at a piece of meat. 
Immediately everyone was up, scrambling and shouting for 
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meat. The father of the sick child and the ajwaka (medicine- 
woman) were furious, as they had been told not to quarrel by 
the Etogo man, and now the child would probably get worse. 

9. Communal ownership of property. Property of all sorts and 
wives (who represented cattle) had to be inherited by clansmen. 
Should the Clan be dying out, the sister’s son (okeo) might 
inherit. But this okeo would have been given a wife by his 
mother’s brother (aero). His children therefore belonged to the 
nero’s Clan, since they were the products of a union sanctioned 
by the handing over of the aero’s cattle (p. 55). They would 
eventually inherit the Clan property through their father, the 
okeo, and so the property would remain in the Clan. Cattle 
were the most important form of property communally owned 
by the Clan. Specific animals were assigned to individual 
clansmen by the ordinary form of father-son inheritance, and 
such an owner {won doi= guardian of the cattle) could dispose 
of the animals more or less as he wished, subject to Clan 
requisitions. But he would always inform at least his brother 
should he intend to kill or sell an animal. Most ownen looked 
upon their cattle as a trust which must be preserved and multi- 
plied so that their descendants might have sufficient with which 
to marry. The Lango was devoted to his cattle, the source of 
his milk supply, a food reserve in time of famine, a necessity 
for Clan ceremonial, but above all the means by which wives 
were obtained. Though individuals had control over certain 
animals, the totality of cattle belonged to the Clan. A poor 
clansman had merely to show his worthiness by doing hard 
work and he would be given a cow, which would form the basis 
of his herd. So great was this sentiment for cattle that the Clan 
was practically identified with its cattle and they formed a strong 
link between members. 

10. Communal responsibility and mutual help. The important 
principle of communal responsibility was the foundation of the 
legal and political system of the Lango. For the Clan admitted 
responsibility for the actions of its members, paying any just 
compensation due from a clansman and demanding compensa- 
tion for wrongs done to a clansman. A boy obtained cattle 
from his father, his father’s brother or some other clansman 
when he wished to marry. He would only go outside the Clan, 
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to liis nm, if liis Clau was Luo pour Lu help him. It may be 
noted here that a wife who thought that she had been badly 
treated by her husband would voice her grievances loudly 
before the other clansmen at some ceremony, so that they would 
eompel him to reform his ways, for a divorce would entail the 
surrender of the eattle distributed among them. This occurred 
during the togio lau ceremony I saw at Achaba. A man looked 
after his parents when they were old but not yet senile. When 
they were quite helpless, however, he left them behind when 
he migrated and they were eaten by hyaenas. Although mem- 
bers of the same Clan might live in widely separated localities, 
visiting each other on ceremonial occasions, yet most clansmen 
lived in one locality. They could then assemble easily for cere- 
monies, they dug the fields together, they were easily available 
for marriage questions concerning the cattle, above all there 
was a sense of security as being among their own people. • 

Inter-relations. Clans were linked together by means of: 

I. The Etogo groups, which were composed of several Clans 
meeting together for ceremonies concerned with the tipo% (spirits) 
of the dead. 2. Exogamy, which made it essential for each 
Clan to contract marriage alliances with other Clans. 3. The 
Age Grades, which cut across all other local and social groupings. 

4. All those devices which bound families together (p. 53). The 
ceremonies which forged these links by bringing the Clans 
together and showing their interdependence were: i. The apuny 
ceremony for a dead man (p. 63). 2. The ewor ceremony for 
the formation of Age Grades (p. 66). 3. Rain-making cere- 
monies (p. 73). 4. Feast marking the end of mourning (p. in). 

5. Dance in celebration of twins (p. 97). 6. Sprinkling a 
mother of twins (p. 99). 7. Marriage (p. 82). 8. Sprinkling 
a woman after marriage (p. 88). 9. Bringing ornaments for 
the children (p. 88). 10. Killing a bull for a sick child (p. 91). 

II. Killing a goat for a sick child (p. 94). i2. Washing a 
child’s sore eyes (p. 96). The last six ceremonies are performed 
in a reciprocal series, visits to the husband’s Clan alternating 
with visits to the wife’s Clan. This shows that the chief value of 
these ceremonies was to keep alive the alliance of two Clans 
united by marriage. 
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Value. The Lango did not migrate as a whole Tribe. 
Lango Clans were suitable units for migrating, as they could 
preserve tribal culture and they formed good fighting units. 
But the Clan, while largely able to protect itself, was yet 
retained within the tribal system by the institution of exogamy, 
which made it impossible for Clans to exist alone. The Etogo 
provided a mystical link. The Clan regulated marriage and 
hence the production of children, so essential for a fighting 
community, birth, on account of its uncertainties, being con- 
trolled magically by the system of ritual observances and cere- 
monies to ensure fecundity. Property was inherited by, and 
the fields dug by, clansmen. Communal responsibility for and 
redress of crimes against a clansman were the bases of tribal 
law, and provided that poor clansmen did not starve. When 
travelling far from home, a man could expect hospitality from 
a clansman as a right. A religious function lay in the fact that 
the Hpos of the dead could plague their own clansmen only. The 
services rendered by the Clan therefore from the individual’s 
point of view were; i. Protection. 2. Economic. 3. Social 
(marriage). 4. Legal. 5. Religious. 6. Security in adversity. 
From the point of view of the Tribe, the Clan was the group 
wherein the preservation and reproduction of the individual 
was carried out. The Tribe was too large a group for the indi- 
vidual to grasp effectively, and so all his energies and emotions 
were directed towards the Clan and its advancement. The Clan 
was essentially a protective group defending the rights and lives 
of its constituent Families. 


The Etogo 

Membership. The Etogo was a grouping of certain Clans, all 
of whom were conscious of the other Clans as belonging to their 
Etogo, and who met together primarily to eat a ritually killed 
animal. In general the Etogo, sitting according to the three 
meat groups into which it was divided, had to eat a bull, goat, 
sheep or chicken ritually, in circumstances which made it very 
dangerous for a non-member to join the eaters. The important 
members of the Etogo were the old men of the associated Clans. 
The initiated men of the younger generations were also full 
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Etogo members, and when the older generation died off, they 
took their place. Women and children also attended the Etogo 
meal but sat apart from the ritual eaters. 

The members of the Etogo were divided into three meat groups 
aceording to the parts of the animal eaten: 

1. Jo Ekori: ate ribs and shoulders. 

2. Jo Aboi: ate all the viscera. 

3- Jo Oguru: ate the back, loins and legs. 

The head went to the owner of the animal. Only small pieces 
of the meat were eaten ritually, most of it being taken home or 
eaten on the spot later. Three pots of beer were also brewed, ' 
one for each group. The animal was always killed by the leader 
of the group of the dead man whose tipo was the cause of the 
ceremony. 

The initiation of boys into the Etogo is described later (p. 64). 
Inquiries as to the formation of the Etogo groups resulted 
generally in the assertion that from the time of their ancestors 
they have always been constituted as they are now, a man 
belonging to the same Etogo as his father. But many informants 
from different parts of the country were agreed that Clans or 
Families might become affiliated to an Etogo group in one or 
other of the following ways: 

1. If a Clan split up (as described on p. 41), the parent Clan 
and its offshoots would remain members of the same Etogo. 
Some witnesses asserted that this process was the origin of the 
Etogo, and had Clans not split up there would have been no 
Etogo groups. 

2. On migrating to a place out of reach of his own Etogo, a 
man would attend the celebrations of a local Etogo, sitting apart 
and being given pieces of meat. He himself could not become 
an Etogo member, but his sons would be initiated into this 
Etogo in the ordinary way and their descendants would call this 
their Etogo. 

3. If a certain Etogo continually quarrelled over the division 
of the meat, a member might decide to go over to another Etogo. 
He himself could not change membership, but his sons could be 
initiated into the new Etogo in the manner described later (p. 64) . 

These methods of changing from one Etogo to another were 
responsible for the fact that the Clans associated in an Etogo 
SK 4 
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in one part of the country might be different from those in an 
Etogo of the same name in another part of the country. It is 
very difficult to obtain accurate information on this subject, 
because the younger men often do not know much about their 
Etogoi, while not every old man knows (perhaps this is conceal- 
ment) the name of his Etogo or the names of the Clans in it. 
He knows the individuals with whom he eats in the Etogo, and 
to what meat group he belongs. It is, however, clear that, if a 
man goes to another part of the country, he will eat ritually 
only at an Etogo of the same name as his own, though he will 
sit apart and will be given meat at any Etogo feast. 

The Etogo may be considered as an indigenous Lango institu- 
tion, though it became associated with the Age Grade system, 
which was an importation Grom the Hamites. 

Unity. Each Etogo had a name. A sentiment of awe was 
the chief binding link of the Etogo. It was a religious group, and 
the magical control of the old Etogo men over the ti/ios of the 
dead was necessary for the members in order to allay their 
anxieties over malevolent spirits. This dependence upon the 
old men of the Etogo was inculcated by the ceremonies at which 
they performed and at which the Etogo members met each other. 
These were: i. Feast marking the end of mourning (p. in). 
2. The a/iui^ ceremony for a dead man (p. 63). 3. Drawing out 
the evil tifio from a sick man (p. 115). 4. Killing a bull for 
sickness caused by a lipo (p. 121). 5. Digging up a dead man’s 
bones (p. 122). 6. Miidng the seed before sowing a dead 
man’s fields (p. 123). 7. Rain ceremonies (p. 73). 8. AbUa 
for impotency caused by a (p. 141). 

As a working institution the Etogo was based largely on locality 
and united the people of that locality. When a tipo ‘seized the 
body’ of a man, it was impossible for him or his clansmen to do 
anything about it. The Etogo alone could deal with the situation. 
By eating the animal in which the offending tipo was immanent 
as a result of the preliminary ceremonial, the Etogo drew the 
tipo out of the sick man (pp. 20, I2i). The tipo could not hurt 
the Etogo eaters, since they were not of its Clan. This curative 
function of the Etogo was a very strong link between the Clans 
of a locality. 
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Inter-relations. At the tribal ceremonies of apuny and rain^ 
making the various Etogo groups of the locality performed 
together. The Age Grades also linked up the Etogo groups. 

Value, From the individual’s point of view his Etogo was 
the only means by which suitable relations could be maintained 
with the dead, so that they should not afflict him with adversity. 
Certain types of illness were caused by the iipoi of the dead 
and only the Etogo could effect a remedy. The Etogo with its 
superphysical control over the dead relieved all anxieties on 
account of the spirit world. This was its primary function and 
it controlled all funeral ceremonial, the object of which was to 
translate the tipo of the dead man to the status of ancestor. It 
may be that the word Etogo is derived from the word tego (to 
ripen), as being the agency through which the tipo matured or 
ripened into the status of ancestor (see Glossary under ‘otogo’, 
last paragraph). It also linked up Clans on a territorial basis. 
Its ceremonies provided a suitable opportunity for handing on 
tribal traditions. 

One of the most striking fonctions of the Etogo to an outside 
observer was that of killing and distributing meat with the 
minimum of quarrel. A man’s emotions were so centred in 
his cattle that he found it very difficult to bring himself to kill 
one of his animals at all, let alone having to do the deed himself. 
The meat supply was ensured, however, by the ceremonies, 
most of which required the killing of some animal. The distasteful 
task of slaughter was assigned to a man outside the owner’s 
Clan. The Etogo leader of the meat group of the dead man did 
the actual slaying. The division of the Etogo into the three meat 
groups — Jo Ekori, Jo Aboi and Jo Oguru — ensured that the meat 
was divided up into the ritually apportioned parts. No one 
was limited to eating his part alone, but that part was his 
legally, and on that point there could be no disagreement. He 
might give some of it to others in exchange for their portions. 
This limited quarrels over the distribution. The tendency to 
quarrel whenever meat was being distributed was very great, 
and on these occasions everyone was warned that any quar- 
relling would spoil the magico-religious effectiveness of the 
proceedings. This was brought out very clearly at the Abon- 

4-a 
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gamola ceremony (p. 122), when the Etogo man, who had been 
summoned to kill the bull, explained exactly how the meat was 
to be divided up among the clansmen, and warned them that, 
if they quarrelled, the child would die. 

The Jo Doggola 

Membership. The Jo Doggola (people of the doorway) were 
a group based on lineage. It was a group of agnates, which 
comprised all those descended through the male line from a 
given individual. A man’s Jo Doggola were all those penons 
of either sex who could trace their descent through males to a 
common ancestor. The term Jo Doggola was relative, since the 
group of individuals contained in it depended upon the par- 
ticular person who was selected as the point of departure. The 
Jo Doggola group was similar to the lineage group (thok diukt) 
of the Nuer Tribe (cf. ‘The Nuer, Tribe and Clan’, Evans- 
Pritchard, Sudan Notes and Records, 1933, Part I, p. a8). It 
differed from the Nuer group by being less crystallised, since 
the Clan was the more important group among the Lango. 
A man’s Jo Doggola meant his father’s kinsmen, and the number 
of people included in the expression would vary according to 
how far back memory reached. But the relationship between 
members of the Jo Doggola could be traced more specifically 
than the relationship between clansmen. 

Unity. All that has been said about the Clan applies to the 
Jo Doggola, save that the sentiment of loyalty to the Jo Doggola 
was more intense than Clan sentiment. In the ceremonies as 
given for the Clan it was actually the Jo Doggola who performed, 
though theoretically the whole Clan took part. 

Inter-relations. The bonds linking Jo Doggola together were 
identical with those which maintained Clan unity. 

Value. As far as the individual was concerned the Jo 
Doggola were those members of the Clan from whom help was 
sought when difficulties arose. All that has been said of the 
Clan applied equally to the Jo Doggola, who may be considered 
as the practical unit whereby Clan interests were maintained. 


/ 
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The Family 

Membership. The Family was a group composed of husband, 
wife or wives, and children. 

Unity. Propinquity was the chief bond of the Family. The 
functions of the Family, by their direct and immediate nature, 
formed the deepest emotional ties between the members. The 
dependence of the individual on his Family was emphasised 
in the following ceremonies: i. Marriage (p. 8a). a. Birth 
(p. 130). 3. Sprinkling a man at his mother-in-law’s village 
(p. lay). 4. Killing a buU for his mother-in-law (p. 129). 
5. Safeguarding a child by ritualising it (p. 135). 6. Twin 
ceremonial (p. 97). 7. Purifying a man by sprinkling him 

(p. 137). 8. Killing a bull in honour of one’s father (p. 138). 
9. Migrating to a new house (p. 139). 10. First fruits (p. 139). 
II. Ceremonies to cure sterility and impotency (p. 140). 
I a. Drawing out the spirit of a dangerous animal killed in the 
hunt (p. m). 13. Blessing a spear to cure sickness (p. 144). 
14. Burial (p. 106). 

Inter-relations. Families belonging to one Clan were linked 
together by reason of this Clan membership, and all that has 
been said of Clan and Jo Doggola applied to them. They were 
linked to other Families within the Tribe by common member- 
ship of a village, the IVang Tick group, the Awi Dyang group, 
and by marriage. The ceremonies concerned with this linking, 
besides those concerned with linking Clans, were: i. Sprinkling 
a man at his mother-in-law’s village (p. 127). 2. Carrying 
flour to one’s son-in-law’s village (p. 128). 3. Killing a bull for 
one’s mother-in-law (p. 129). These ceremonies formed a 
reciprocal series, visits to the mother-in-law’s village alternating 
with her visits to her son-in-law. This shows that the chief 
purpose of these ceremonies was to keep alive friendship between 
the two Families. 

Value. The family was the primary and essential unit by 
which the biological law of the preservation and reproduction 
of the individual was carried out. Its functions may be cited 
as: I. Producing and educating offspring. 2. Producing and 
consuming food. 3. Organising marriage. 
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I The ft'AT 

/ 

Membership. The term IVat was used in a very wide sense 
to cover all those people connected with the speaker through 
his mother, father, brother, sister or wife. 

Unity. The totality of tribal ceremonial served to keep 
members of the H^at group aware of each other, while the 
exogamy bar between members of a common Wat group 
emphasised their affinity. 

Inter-relations. The Wat vrss not strictly speaking a group, 
but the term served to cover all cognates and relatives by 
marriage. The Wat therefore formed a pattern of intersecting 
groups. 

Value. There was general friendliness between members 
of the Wat group, which by its nature was large. It was an 
exogamous group, for once a marriage had been contracted 
with another Family no further marriages could take place 
between the Wat group and that Family. The strictness of this 
rule was modified by the distance of the connection. The 
feasibility of marriage between distantly related members was 
decided by public opinion rather than by any precise rule. The 
usual test was that, if anyone knew of a connection by Clan, 
however remote, of the ascendants in the direct father’s or 
mother’s line, the mtirriage was forbidden. A man’s wives had 
to be from different Clans, unless a sister was given in place 
of a dead or unsatisfactory wife. 

The Neo 

Membership. The mother’s brothers {mo) and their children 
belonged to this group, the members of which were known 
collectively as Meo. 

Unity. The same ceremonies as those linking Families 
served to link the Neo groups. There was a privileged relation- 
ship between a person (the okeo) and his mother’s brother (the 
nero). Theoretically the nero had to grant all requests for small 
gifts made by the okeo. The okeo might seize a chicken in his 
mo’s, house and take it off. There was also a joking relationship 
with the wives of the tieo of his own generation. This consisted 



LANOO GROUPS AND CEREMONIES 55 

of: I. Abuse or jokes of a sexual nature. [The okeo might say, 
‘You don’t pluck your pubic hairs’. The woman replies, ‘You 
have an enormous penis ’.] 2. Lewd gestures. [When anointing 
each other at the twin dance, they would make a thrust at 
each other’s private parts with the tonga paste.] 3. In the 
ceremonies of donyo oko (p. 135), tweyo lau (p. 86) and kayo 
chogo (p. 93) the okeo strikes his nero’s wife with an epobo stick 
and is struck back. All these actions reflected the fact that the 
okeo was likely to inherit his nero’i wife one day. He called her 
chege (wife). The nero had to be given a heifer on the marriage 
of his okeo’s sister. On the other hand the nsro’s wife was usually 
unfriendly to her husband’s okeo if he was dependent upon his 
nero through family misfortune, and she would treat him badly. 

Inter-relations. The Neo group provided the bonds which 
linked Families together by marriage, and the question of inter- 
relations was merged in that of the wider groups. 

Value. Should a man be so poor that he could not obtain 
a wife and none of his Clan could help him, he would go to 
his nero. He would build his house there and would work for 
his s«ro as one of the Family. In due course the nero would 
provide him with a wife (often the widow of a clansman) and 
would also give him some cattle. His wife kept his nero’s ritual 
observances and the nero was said to have married her, though 
he had no sexual rights over her. The okeo could never leave ' 
his nero. Should he have done so, he had to leave his children 
and wife behind, for they belonged to the nero’s Clan. The value 
of the Meo group to the individual was that it provided a refuge 
in time of poverty. A man might send his daughters or sons 
to live temporarily or permanently with their nero. In any case 
they had to visit him for a week or so. A father, who knew that 
his son would not have sufficient cattle with which to marry, 
would send him to a rich nero. If a girl married while with her 
nero, he sent the cattle home to her father, keeping a bull and a 
heifer for himself. In the ordinary course of events he would 
have claimed a heifer only. The Neo was a group performing 
for the individual similar services as ‘the dole’ in our culture. 
From the point of view of tribal integration it served to link 
Families and Clans. 
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The Okeo > 

Membership. The Okeo group was the reverse of the Neo group. 
It referred to the speaker’s sister’s Family (ofeo= sister’s son; 
okeo = sister’s daughter) . 

Unity. The bonds of union between the okeo and his nero 
were the same as those between the nero and his okeo. The 
okeo’s mother {wayo) demanded a bull on the marriage of the 
nero’e daughter, just as the nero demanded a heifer on the 
marriage of his okeo. 

Inter-relations. These were the same as for the Mo group. 

Value. The Okeo institution enabled a weak Clan, or one 
that was dying out, to strengthen itself. For the okeo added his 
work and strength to the village of the nero, and his children 
were members of the nero’s Clan. It was not possible, there- 
fore, for property such as the arum (hunting ground) to leave 
the Clan, since, if all else failed, it would be inherited by the 
okeo, who in due course handed it on to his children, who were 
members of his nero’s Clan (p. 55). 

The Spheres of Influence of the Rwot 
AND THE Jago 

Membership. Before the establishment of British administra- 
tion no Lango ventured far from his village alone or un- 
armed. The loose political system in Lango was based on local, 
ephemeral alliances between Clans which organised themselves 
on a military basis. A local leader would dominate the Clans 
in his neighbourhood. These Clans would ally themselves under 
him and style him their Jago, A Jago with outstanding military 
successes would exert an influence over a wider sphere, the 
neighbouring Jagi acknowledging their subservience to him and 
styling him their Rwot. The Tribe was therefore divided up into 
ever-changing territorial spheres under the influence of the 
Jagi and the Rwodi. These territorial leaders were at the same 
time the leaders of their respective Clans. 

Unity. On the installation of the successor of a Clan chief 
who had been a Jago, the ceremony of chibo adit me atekere 
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(p. 103) was celebrated with especial elaboration and (lie Clans 
within the dead Jago\ sphere of influence would attend. It 
was the knowledge of the Java’s prowess and success in battle 
that united his people under him for self-protection and for 
raiding purposes. There must have been other forms of sym- 
bolism of a unifying nature now difficult to discover. But some 
kind of political machinery to keep a balance between group 
interests was a necessity and the functions of that machinery 
were the chief means of unifying the group. By virtue of their 
positions as leaders the Jago and the Rwot settled inter-Clan 
quarrels within their spheres of influence. The Clan chief, as we 
have seen above (p. 43), was an incarnation of the Clanjai 
power. An alliance between Clans may well have been an 
alliance between jbi power as well. I have no evidence on this, 
since it did not occur to me until after I had left Lango. Nor 
have I any evidence that the Etogo was reaUy formed out of these 
allied Clans. But a non-member of the Etogo might attend the 
celebrations of a local Etogo group. He would sit apart and be 
given pieces of meat. He could not become an Etogo member 
himself, but his sons would be initiated in the ordinary way 
and their descendants would call this their Etogo (p. 49), If a 
Jago’s sphere of influence remained stable for many yean, there 
would be a tendency for the Etogo groups to be composed of the 
allied Clans. This would have made the allied Clans spiritually 
as well as temporally dependent upon each other within the 
Jago’s sphere of influence, I have no evidence on this and 
merely suggest it as being logical of Lango culture. 

Inter-relations. The Jaga groups were held together by 
virtue of their association within the Rwofs sphere of influence. 
The Rwodi were rivals and were the cause of the intermittent 
civil strife in Lango, But their rivalries were expressly suppressed 
at the tribal ceremonies of ewor (p. 69), apuny (p. 66) and 
rain-making (p. 73), During ewor a strict truce was observed 
throughout Lango (cf. The Lango, p. 246) and after it the various 
Rwodi would unite under a Twon Iwak (Bull of the crowd) to 
raid a neighbouring Tribe. 

Value. The Jago or the Rwot, by his control over the man- 
power of the associated Clans, protected his people from the 
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hostile actions of other Jagi and Ruoodi, and organised his 
people in raids for plunder. He settled disputes within his 
sphere of influence and his verdicts were backed ultimately by 
a sanction of force, for he could call out the man-power of the 
other Clans against a recalcitrant Clan within his sphere. In 
this way he maintained the balance between group interests 
within his sphere of influence, thus preserving it from dis- 
integration from within. 

The Village 

Membership. The Village consisted of from ten to a hundred 
and fifty huts and was not built to any special plan nor was it 
fortified. Each Family built together, roughly in the form of 
a segment of a circle (see Plate I at p. 58). The villagers were 
not necessarily of one Clan, though one Clan would usually 
predominate. The members of the Village built together 
primarily for protection. 

Unity. Mutual aid and entertainment (beer drinking and 
dancing) were the chief unifying factors, though the actual 
fact of growing up together formed bonds of sentiment between 
villagers. Unsociable individuals were driven away. Owner- 
ship of water and grazing rights were vested in the Village 
community. Villagers attended all ceremonies which took place 
within their Village. 

Inter-relations. At dances, hunts and on raiding expedi- 
tions the various Villages within a Jago's sphere of influence 
united with each other. The tribal ceremonies also brought 
members of the different villages together. 

Value. The Vfllage was an economic group, the members 
of which co-operated to produce food from the earth and to 
herd cattle. At the same time it formed a strong protective 
group at a time when internecine raids were frequent. 

The Wasg Tick 

Membership. Wang Tick means literally ‘Work line’. The 
members of this group were permanent and numbered from 
twenty to forty, often embracing a whole Village. They ap- 
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pointed their strongest member to he won Wang Tick (guardian 
of the Wang Tick). He was responsible for order at the beer 
party after work in the fields, for each member of the group 
would help to dig the fields of every other member in turn. 
As an incentive to work (not as a reward, for repayment con- 
sisted in working each helper’s fields in return) the owner of 
the field brewed beer, or killed chickens (one chicken to two 
men), or provided some other form of meat. According to the 
amount of refreshment provided the man obtained the number 
of workers that he required. Should a member, having refused 
to work, come to drink the beer in the evening, the owner of 
the field would treat him similarly when his turn came. The 
Wang Tick used to consist exclusively of men. Women may now 
be members, which shows how the division of labour has broken 
down as a result of the introduction of the new economic crops. 

Unity. The actual organisation of the Wang Tick was a 
sufficient bond, but the influences that united the Village 
applied to the Wang Tick as well. Anyone who quarrelled con- 
tinually or did no work was expelled. Men would only work 
with people with whom they were on the best of terms. 

Inter-relations. Two or more Wang Tich might have com- 
bined to do a particular piece of work by arrangement between 
their respective leaders, who had mandates from their people 
to refuse or accept work according to their own discretion. 

Value. The Wang Tich provided a co-operative form of 
labour, which enabled more work to be done than would have 
been possible were each man to have dug his fields separately. 
Any member could call the Wang Tich merely by brewing beer. 
Digging and weeding were the chief occasions, but the Wang 
Tich might have been called to piaster a house. It was exclu- 
sively an economic group. 

The Jo Awi Dyanc 

Membership. The Jo Awi Dyang were the people who kept 
' their cattle in one kraal {awi dyang). Anyone might have done 
this by applying to the won awi dyang, who was the person who 
first made the kraal, or his heir. All those who kept their cattle 
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in the kraal had to help build a new one when this became 
necessary. The won awi dyang was an important person and 
disputes concerned with cattle were often brought to him. 

Unity. There was a ceremony on the opening of each new 
kraal (p. 148). If a member sold an animal to be eaten, the 
duodenum [echau jok], testicles and meat from the neck and 
flank had to be given to the Jo Awi Dyang to eat. They were 
linked by the Village tie also. 

Inter-relations. Owners of cattle liked to distribute their 
animals in different kraals as an insurance against raids and 
epidemics. It also prevented inbreeding to some extent. This 
tended to unite the Jo Awi Dyang of different localities. 

Value. The Jo Awi Dyang were a stock-raising group. 
Economy in herding was achieved, as one herdsman looked 
after the cattle of the whole kraal. A member would leave his 
cattle in the kraal for some time and, when they had multiplied, 
would give the won awi dyang a heifer. This was also done if 
someone from a foreign kraal left his cattle there for safety. The 
Jo Awi Dyang had the milk of all cattle left in the kraal. 

Status Groups 

The whole Tribe was stratified by groups based on status. These 
may be tabulated as: 

1. Children. From birth to puberty. 

a. (a) Boys. From puberty to parenthood. 

(i) Girls. From puberty to parenthood. 

3. (a) Men. From parenthood to grandparenthood. 

(i) Women. From parenthood to grandparenthood. 

4. (a) Old men. From grandparenthood to ancestorhood. 
{b) Old women . From grandparenthood to ancestorhood. 

These Status Groups were not formally organised, except in 
the Age Grade system described below. But the status of every- 
one was obvious to all, and he was treated accordmg to the 
pattern of behaviour due to a person of his status. The two 
important stages were those of youth and parenthood. At 
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puberty the boy built himself an oiogo (small hut raised on piles), 
in which he slept until the birth of his first child, whereupon he 
built himself an ordinary house, the symbol of his new status 
as a father. The biological landmarks of puberty and procrea- 
tion were denoted by initiation into the Etogo group (p. 64) and 
the building of a proper house, social landmarks which served 
to mark the progress of the individual from one behaviour 
pattern to the next. 

Age Grades 

Membership. Boys who had been initiated into the Etogo at 
the apuny ceremony (p. 64) were initiated into the tribal Age 
Sets at the following ewor ceremony. The succession of ewor 
ceremonies produced four Age Grades, a new Age Set within 
one Grade being formed at each celebration of the ceremony. 
The names of these Age Grades and the intervals between the 
formation of each Age Set were: 

1. Amerung (rhinoceros). Interval of four years. 

2. Lyeck (elephant). Interval of four years. 

3. ifajacA (leopard). Interval of four years. 

4. Joii (buffalo). Interval of nine years. \ 

Then the cycle recommenced with Amorung. The whole cycle 
covered a period of twenty-five years. A boy initiated at the 
Amorung year remained an Amorung all his life, and similarly 
with the other Grades. 

Unity. The intensive instruction at the twor ceremony in 
tribal lore, hunting, fighting, rain-making, and so on, bound 
the members of an Age Set together, as did their special animal 
songs and common name, which also united them with the 
other Age Sets within the same Age Grade. 

Inter-relations. Although theoretically the last Age Set 
to be initiated was responsible for the rain until the new Set 
was formed, actually all the Sets took part in the rain-making 
ceremonies. Control of the ceremonies was reserved for the 
Age Grade in office and certmn other privileged persons. 
Different Grades were linked by the achapon institution (p. 64) 
and the reciprocal obligations between the initiated and his 
adopted father. 
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Value. The Age Grades cut across Clan loyalties and linked 
the Clans together within the Tribe. Their main functions were 
to educate the individual in tribal lore and teach him hunting, 
fighting and rain-making. The whole Tribe had to co-operate 
with a common will to obviate the two external threats to 
tribal integrity— enemy invaders and drought. The Tribe-wide 
organisation of the Age Grades was entrusted with these two 
tasks. 



Chapter III 


CEREMONIES CONCERNING THE TRIBE 

Though the Clan was the most important group for the indi- 
vidual, the safety of the Lango Clans depended upon their 
alliance within the Tribe. There were two major threats to the 
integrity of the Lango— the aggression of neighbouring Tribes 
and famine as a result of drought. By the three tribal cere- 
monies of apuny, ewor and myel akot the ancestors were suppli- 
cated for victory and rain, while the new generation was 
organised into Age Grades, given a military training and taught 
the mysteries of rain-making. 

(a) Apuny. The apimy was a final burial rite for the dead. 
It ensured a good rainfall, which the dead might withhold if 
not propitiated by this ceremony. It took place at the end of 
November or the beginning of December at intervals of two or 
three years. Lingo, the late rain-maker of Aduku, used to give 
the order for the celebration of apuny. News spread from Aduku 
throughout Lango, and every village then celebrated its own 
apuny. The ceremony was performed as a final burial rite only 
for a grown man and not for a woman or immature boy. The 
Lango believed that, if it wrere not held, the rain would not 
fall and the crops would not grow. 

The Etogo group, owing to its special powers of control over 
the ancestors, was the working unit of apuny. The various Elogo 
groups of a locality assembled in the traditional pasturage. 
Each Etogo group killed a bull in memory of a dead Etogo 
member. The meat was then eaten ritually by the three meat 
groups into which the Etogo is divided [p. 49). During the 
eating the new generation was initiated into the Etogo. This 
in brief was the ceremony of aputgf. 

If many Etogo members had died at about the same time, it 
might be twenty years before apuny was performed for one of 
them, because only one bull was killed by each Etogo group. 
The bull was demanded irom the widow of the dead man. If 
she refused to provide a bull, the Etogo would beat her and her 
new husband with epobo sdcks. They would hold her m a black 
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ants’ nest until the pain of the ant-bites forced her to agree. 
But if she persisted in her refusal she would be shut up in her 
house with her husband, and the epobo sticks would be broken 
and placed in front of the door. Should they open the door and 
step over the epobo sticks, it was believed that they would die. 
[Ebibi, a man who lived near the C.M.S. station at Boroboro 
and supplied one of the Missionaries with milk, told me that 
the Etogo had once done this to him. He opened the door and 
stepped over the epobo sticks, but nothing happened to him or 
his wife. In these days a man will go to the Courts if beaten, 
and such coercive measures are therefore no longer used.] 

Having obtained their bulls, the Etogo groups collected in the 
pasturage. The bull was killed by three spear-stabs given in 
turn by the leaders of each meat division of the Etogo — Ekori, 
Aboi and Oguni — commencing with the meat division to which 
the dead man belonged. There were certain local variations of 
this practice. 

The bull was not skinned, the meat being cut away with the 
skin, which was burnt off in the subsequent roasting. Each 
meat division of the Etogo cut away its due portion and took this 
to the place where the members of the division sat apart. Some 
of the meat was then roasted and eaten ceremonially. 

The women (who were considered to belong to the same Etogo 
as their husbands) sat behind their husbands and were given 
pieces of meat to eat. Children sat informally near their 
mothers. But a boy on reaching puberty was formally initiated 
into his father’s Etogo. Such boys decided among themselves, 
at the suggestions of their fathers, which of the Etogo members 
each would choose to be his adopted ‘father’ {papo). This 
‘father’ could not belong to the same Clan as the boy but had 
to belong to the same meat division as was intended for the boy. 
The first son ate at a different meat division to that of his father, 
the second son at the remaining division, the third son at the 
same division as his father, and so on in rotation. As soon as 
the Etogo members began to eat, the initiates sat near their 
adopted ‘fathers’ and the ‘fathers’ handed them pieces of meat 
to eat, thus initiating them into the Etogo group {achapon bang 
loni=l have been initiated through that man). They ate this 
meat with the old men. But the men of the generation below 
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these old men ate in a group apart. At the following apuny the 
initiates would join this younger group of Etogo members. 

Some time later the initiated boy would go with his friends 
to dig the fields of his adopted father, who would present him 
(should he give satisfaetion) with brass wire for his neck, leg 
and arm ornaments, spears, hoes and a he-goat. The boy was 
not allowed to marry his adopted father’s daughter, but this 
prohibition was not extended to his brother. The initiated boy 
would act as the ‘son’ of his adopted father at the next ewor 
ceremony, thus linking the Etogo with the Age Grade system. 
[A Christian after being baptised will go with his fiiends to do 
some work for his Godparents. This is clearly borrowed from 
the Etogo exemplar.] 

Strangers at an apuny ceremony sat silently some distance 
away. Should they come near the Etogo eaters or should they 
ask for meat, it was thought they would die. But the eaters 
might hand them some meat, which they could eat with im- 
punity. The ritual eating of meat by the Etogo was always a 
very solemn affair and was fraught with great danger if all the 
rules were not carefully followed. 

Not all the meat was eaten at that time, but it was all divided 
up on the spot. The head, certain intestines and a shoulder were 
given to the owner of the bull. The Ekori meat division took 
the ribs and shoulder, the Aboi took the viscera, the Oguru took 
the back, loins and legs. It was very inauspicious to quarrel. 
Such of the meat as was not eaten ritually was taken home, 
but it had to be eaten before the new year’s crop was sown. 
Certain individuals might 'tie up the rain’ if not given some 
meat. Lingo would do this. At Amaich an old man of the" 
Leopard Age Grade had a similar reputation. According to 
Chief Ogwalajungu, the leader of the Etogo {adit me Etogo) had 
to be given a leg of all animals killed by the Etogo. 

lingo, as rain-maker of Aduku, once sent his son Ogwanga- 
lingo round the country appointing certain old men to be his 
agents for rain. These men were called buffaloes, ‘because the 
buffaloes ripen the millet’ {pienjobi ochtko kal). Lingo probably 
chose members of the Buffalo Age Grade for this purpose. These 
buffaloes went to the local rain tree on the occasion of apuny 
and butted it with their heads to ensure a good rainfaL 


SB 


: 
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The leader of the meat division of the dead man sprinkled 
the widow and her new husband with water, saying, ‘ May you 
have good health’ (kmwu abed ayoi). 

It was believed that the dead would be pleased at this mass 
action of the Etogo groups and would send rain in due season 
to water the crops. Drought was one of the two main threats 
to the integrity of the Tribe. At apmy Clan rivalries were 
forgotten and internal peace was maintained. The ceremony 
was therefore important as promoting the unity of the Tribe. 

An apmy was performed in 1935 and I was told that it would 
be performed in 1937 for Lingo himself, who died in July 1936. 
Unfortunately I had to leave Africa in the middle of 1937 
and do not know whether the ceremony was performed. I have 
not witnessed an apmy ceremony, and the above account is 
derived from verbal evidence. In my description I have used 
the past tense because I believe that the apmy ceremony is 
dying. The fear of famine as a result of drought is no longer 
so pressing on account of the grain reserves (see Plate II at 
p. 66) maintained by the government and the introduction of 
cassava, which withstands the severest drought. With ordered 
government the Tribe need no longer fear internal disruption 
as a result of Clan rivalries. The younger generation are not 
anxious to take part in the ritual of their fathers, and there- 
fore the organisation of the Etogo is slowly decaying. 

( 4 ) Ewor. The ceremony of ewor and the Age Grade 
system that it created have disappeared from Lango culture. 
I collected evidence from the old men and prominent indi- 
viduals from all over Lango. The results showed that even 
memory of ewor and the Age Grades was fading. Let me first 
quote Driberg’s account of the ceremony. 

‘An account must be given of a quinquennial festival known 
as the ewor or aworon, the festival of honouring the aged and the 
men of old, as, though it is concerned with all aspects of native 
life, its main motive is the instruction of the young men in the 
mysteries of rain-making. This festival is universal among the 
Lango, with the exception of the Jo Aber. 

‘The ewor is essentially a quinquennial festival, but at the 
end of every sixteen years there is a gap of nine years instead 
of four^ after which the cycle recommences. This is explained 
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by the fact that for raia-making purposes the initiates are 

divided into four groups, named after certain animals: 

A. Lyech (elephant), with which are associated ekori (giraffe), 
aputiro [kul, wart-hog), and ektu (zebra). 

B. Kwaich (leopard), with which are associated ekvmo 
(serval) and ogwtmg (merekat). 

G. Amorung (rhinoceros), with which is associated alop 
(hartebeest). 

D. JoBi (buffalo), with which are associated engato (lion) and 
apoU (waterbuck). 


‘Each individual ewor is named after one of these animal 
groups, and the rain festivals for the next four years are said 
to belong to that group (though actually the initiates in the 
group have few special privileges and no duties). The cycle 
of ewor is as follows, starting with the amorung group: 


Amorung 


9 years 

Jow 

4 years 


4 years 
LracH 
4 years 


Kwaich 


‘The last festival took place in 1915 and was a jobi year, and 
the next should thus be due in 1925. The reason for the inter- 
regnum after the jobi is that the jobi are said to ripen the grain 
(jobi ocheko kal), and accordingly their influence persists longer 
than that of the other groups. No coimection is evident, how- 
ever, between this belief and the current local view which 
assigns heavy rains and floods to cycles of twenty-one years. 
There is a second and possibly more plausible reason given for 
this interval, viz. to allow initiates to die off and to make room 
for their successors. Already representatives of the amorung and 
lyech groups are scarce. 

‘The joii call the lyeck their fathers [papogi), and the kwaich 
call the amorung theirs, for reasons which will subsequently 
become apparent; and the few discrepancies in practice in the 
four ewor groups will be found to be between the lyech anAjobi 
on the one hand and the kwaich and amorung on the other. 

5-a ' 
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Further, though each group has its own specific songs, it is 
significant that the jobi and tyech share awele (pigeon) and 
cmeno (guinea-fowl) songs, while amorung and kwaick share 
awalu (crested crane) and okokom (vulture) songs. 

‘The festival takes place in November at three different 
localities. The Jo Burutok, embracing Chakwara, Awelo, Ek- 
wera, Aputi, Ngai and West Dokolo, hold it at Ekwera; the 
Jo Kidi, embracing Bata, Bar, Aloi, Orumo, Amugo, Omoro 
and East Dokolo, at Abako; and the Jo Moita, embracing 
Chiawanti, Aduku, Abyeche, Inomo, Agwata, Amaich and 
Akalu, at Alipa. It should be added that though the Jo Aber 
do not hold the Ewor festival, a few representatives from the 
west, near Kibuji, usually attend the moita ewor. 

‘ When the festival is due, the awobi, or young men who have 
reached the age of puberty and have not yet been initiated, 
gather from all the places detailed above at their respective 
points of assembly. With them come the old men, versed in the 
mysteries, especially all the old men whose group year it may 
be; these have no option, but must attend. Thus in 1915 all 
the surviving jobi initiates of 1891 were bound to attend. When 
they have all gathered, the awobi are led by the old men to a 
traditional sycamore tree, and under this the awobi have to 
sleep for the next three nights. The old men return at nights to 
sleep in villages, but spend the days in teaching the awobi the 
duties of citizenship, the lore of hunting, the art of fighting 
and the traditions of their race; lastly they are taught the 
mysteries of rain-making, together with the rain dances and the 
songs appertaining to their group. 

‘Just before dawn each day is sung the bird song peculiar 
to the group whose ewor it is. These songs are only sung at the 
ewor and have no bearing on rain-making. 

‘All the day is spent by the awobi in undergoing tuition, and 
in the evening they go to fetch food. They may not enter a 
village during these three days, but the food (in the cooking 
of which no salt may be used, while the beer must be served 
cold) is placed ready for them by unmarried girls in the bar 
or goat pasturage, and there each struggles to get as much as 
he is able. Awobi, who come from a long distance, bring 
uncooked food with them, and it is cooked by women in villages 
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near at hand. During this period there is an absolute truce, 
even in pre-administration days when it was unsafe for an 
unarmed man, much less a woman, to walk from one village 
to another during the day. All spears except the sacred spears 
of the old men are left in the houses, and may not be brought 
out under pain of death; a man’s worst enemy is saluted by 
him, even though a recent blood feud is between them. Any 
‘transgressor of the peace truce is killed and his village is burnt. 
The awobi are armed only with hide lashes and withies of the 
tree epobo and ropes of plaited grass, and with these they severely 
trounce any passer-by and anyone who remains in a village, 
without fear of subsequent retaliation. No sexual intercourse 
is permitted during these three days, and only old men and 
children and awobi who have already been initiated may enter 
villages. The awobi bring the old men, their teachers, food every 
evening under the tree, after which the latter go to sleep in the 
neighbouring villages. Thus for three days and three nights the 
awobi are taught and sleep under the sycamore tree, and on the 
fourth day they return to the village. 

‘Before returning to the village, however, the awobi first kill 
a ram of the colour of a small grey bird called alibor, and hence 
named after it. It is cut up ceremonially and is put on spits 
over the fire under the sycamore tree. While it is cooking the 
awobi and the old men proceed together to a nam (a lake, river 
or marsh) to the traditional spot, and there the former are 
washed and have water poured over their heads by the old 
men. On their return the old men sit and eat the meat of the 
ram under the tree, while the awobi go and wait outside the 
village ; they may not partake of the meat. Having finished their 
meal, the old men gather up the ram’s we (chyme) with the 
grass on which fell the blood of the slaughtered animal (called 
for this occasion only kodi) and eat it. They also collect all the 
refuse of the meal and all the ashes of the watchfire and carefully 
deposit them in the river at the spot where the awobi were washed. 

‘Having done this, they proceed to where the awobi are 
waiting outside the village (about z p.m.), and the women of 
the village perform the ceremony of aspersion {kiro—io sprinkle 
ceremonially). The awobi stand in a circle round them and are 
sprinkled with water in which has been mixed the root of a tree 
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called kwong, which has been ihrst masticated by the old men; 
the leaves of a lilac called olweio are used for aspersing. Were 
the ceremony not observed all the awobi would die. 

‘Warm beer and food cooked with salt are ready in the 
village for the ambi, but before they may enter there is still 
one ceremony to be undergone. They are each anointed with 
the beer and the food by the old men on the forehead, each 
cheek and each breast. They are now free to return to the 
village, but may not drink the beer till sundown, when the 
awobi who have been initiated drink it in little pots apart. 

‘Meanwhile the women have been busy brewing beer for 
the teachers, the flour having been collected by voluntary con- 
tributions, and now the awobi have to plaster the floor of a 
large house with cow dung and to strew leaves on it, that the 
teachers may drink there in the evening. Each teacher has 
now a disciple or servant, who addresses him as father, though 
he may be no relation. The servants of lyech teachers are chosen 
from boys whose age denotes that they will some day be initiated 
as jflit; and the servants of amorung are similarly chosen from 
prospective Aaiai'cA— explaining why the jobi and kwaich call 
Ijiech and amorung their fathers, as noted above. 

‘Purposely the old men leave their chairs at a distance from 
the village at which the beer is to be drunk, and at sundown 
send their temporary servants to fetch them. They must run 
as fast as they can there and back in order to get the best place 
for their father in the beer-house, and while the old men are 
drinking, each stands behind his master’s chair to wave away 
the flies and to prevent them falling into the beer. Some of 
the beer is left to be drunk next day. An old man who is 
pleased with his servitor, with his attentions and zeal, will in 
fiiture make him presents from time to time, and will even pay 
the indemnity due for the latter’s sexual indiscretions. 

‘The ewor festival or initiation ceremony is now complete, 
and if it is a. jobi year all the initiates become kwaich of a 
kwaich year, and so on, irrespective of the group to which their 
fathers belonged. They are taught by all the teachers, whether 
the latter belonged to that year’s group or not.’ 

I quote Driberg because I could obtain no detailed account 
such as he gives, though the gist of his description was con- 
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firmed. The ram killed and eaten by the old men was clearly 
an Etogo meal as described in the apmy ceremony. Driberg was 
not aware of the Etogo group, the presence of which is a clear 
indication of the solemn spiritual nature of the ewor, by means 
of which the ancestors were supplicated for rain and victory. 
I was told that the ‘father’ whom a hoy acquired at the apuny 
ceremony would also be his ‘father’ at ewor. In viewof Driherg’s 
statement the ‘father’ acquired at apuny would therefore have to 
be of the alternate Age Grade to that into which the boy would 
be initiated at ewor. 

I was given the following information. The initiates, in 
addition to learning all the customs of the Lango, such as 
tweyo lau, gonyo tol, gain kom, myel akot, the arts of fighting and 
hunting, were also given certain esoteric knowledge which could 
never be divulged. After learning all this, a raid was made 
against the Kumam. [As Driherg points out, complete internal 
peace ruled during ewor. It was therefore an occasion for the 
usually hostile Rwodi (chiefs) to unite under a commander-in- 
chief {twon la)ak=bull of the crowd) for a raid against some 
neighbouring tribe.] During the raid a Kumam and his dog 
were killed and their genital organs were cut ofi". The scrotum 
of the man and that of his dog were stuffed with the millet seed 
brought by the old men from their respective villages, a little bit 
from each man’s contribution being used. The rain dance was 
performed and then the millet was redistributed. On returning 
home the old men mixed this specially treated millet with their 
own seed before sowing, and the result was an excellent crop. 

After the ewor ceremony the apuny was celebrated before the 
next ewor. The last ewor took place in 1915, which was a Jobi 
year, so that the next celebration was due in 1925 according to 
Driberg. It did not take place, owing to the discouragement of 
the administration, so the Lango maintain. The Baganda, who 
were given positions as Agents in Lango at the commencement 
of British administration, used to suppress Lango ceremonial. 
The more prominent tribal ceremonies were naturally most 
affected by this policy. But this cannot entirely account for the 
complete disappearance of ewor and the Age Grades. 

I agree with Driberg that the Age Grade system and the rain 
dance were importations from the Hamites. They came from 
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the more Hamiticised Tribes, such as the Teso and Kumam. 
When I asked anyone about ewor or apuny, he always pointed 
to the south-east, the direction of the Kumam country, and 
said that when the ceremonies were due to be performed news 
reached the Lar^o from that direction. I believe that the Age 
Grade system was not very deeply engrained in Lango culture. 
The Etogo group with its apmy ceremony was a genuine element 
of Lango culture, to which the Age Grade system became 
attached by borrowing from the Hamitic Tribes. 

At a time when old beliefe were being discredited, recently 
acquired customs might well be the first to go. The Age Grades 
and ewm, together with apmy and myel akot, were designed to 
guard against the attack of enemy Tribes and famine as a 
result of drought, by uniting the Tribe on a war and religious 
basis. British administration has abolished these two threats 
to the integrity of the Tribe. There is no more inter-tribal 
fighting. The famine reserve system and the introduction of 
cassava have made the terror of famine a thmg of the past. 
Ceremonies that helped to sustain the integrity of the Tribe are 
no longer required when that integrity is no longer threatened. 
Moreover, the trials and exertions of ewor were not popular. 
Should anyone be beaten in the manner customary at ewor he 
would now bring a case in the Courts. Should elephant or 
rhino be killed, as required during ewor, the killers would now 
be prosecuted by government for violating the game laws. 

One point that arose out of my investigations into ewor is 
worth noting. Not one of my witnesses substantiated Driberg’s 
statement as to the cyclical nature of the Age Grades. Ogole, 
Clan brother of Lingo the rain-maker of Aduku, who played 
the leading part in the ewor ceremony, said that the initiates 
at the ewor were not given a single animal name, but were 
divided up into Jobi, Kwaich, Lyeck and Amorung just as the 
leading old man present chose. The old men of Kibuji said that 
all the initiates at the ewor were termed Jobi. When they became 
old they were turned into Lyech by the leading old man. When 
very old they were turned into Kwakh and kept away from the 
eeremonies, because Kwakh were very bad, making the sun 
shine and withholding the rain. The old men of Amaich said 
that animal names were not bestowed until a man was old, 
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when he became a Jobi. Later, if the leading old man (who 
used to be Lingo) thought that certain people were too old for 
the rain ritual, he turned them into Kwaich and they could no 
longer take part in the rain ceremonies. Kwaick were very bad, 
as they caused the sun to shine, while the Jobi ripened the 
millet by bringing rain. Men, too old even to dig their fields, 
were turned into Lyech. My informants, who were themselves 
Jobi, had never heard of Amnmg. 

These accounts, which are typical of others from all parts of 
the country, are sufficient to show how memory of ewor and 
the Age Grades has become confused. My informants were very 
emphatic that it was only the older men who were given animal 
names, not the boys, and that the names were not permanent, 
their bearers being changed successively from Jobi into Kwaick, 
Lyech and Amorung according as they grew older and older. I 
think that the explanation for this lies in a lapse of memory as to 
the principles involved. The last ewor was performed in 1915; 
since then the system has been at a standstill. An individual 
reflecting on the situation would be justified in thinking that 
when he grew older he would become another animal. For he 
sees the older men above him being termed successively Kwaich, 
Lyech, Amomng, and he has not seen the younger Grades bemg 
formed as in the old days, 

Had it not been for Dribetg’s account, I should have given a 
very different picture of this ewor and the Age Grade system. 
This shows how easy it is for an investigator to make serious 
mistakes in reconstructing a culture when relying on the 
memories of the old men. 

Driberg had some unpublished material on the ewor ceremony. 
He withheld this at the instance of the Lango, who initiated 
him into their secrets on condition that he should tell no one. 
Since the whole system seems to have broken down, he told me 
that he would publish this secret information. It will be of great 
value as demonstratii^ the forgetfulness or deliberate conceal- 
ment of the Lango. 

(c) Myel akot. This is the rain dance, which has been 
described so well and fully by Driberg [The Lango, pp. 248-63). 
His account should be read to obtain an accurate view of the 
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annual rain-making activities of the Lango in the past, for 
they no longer exist in the form that he knew. 

Anxiety about the rainfall loomed large in Lango psychology 
and the rain ceremonies were necessary to soothe and give 
confidence as being the only method known at that time by 
which control over the food supply might be exercised. These 
anxieties have been largely dispelled, for the government 
granaries (see Plate II at p. 66) maintained at the head- 
quarters of every chief are a continual reminder that drought 
no longer means death. Every Lango now grows a patch of 
drought-resisting cassava. Empirical control has usurped the 
magical. 

However, unlike warfare, which no longer exists, drought is 
still an evil to be dreaded. Rain magic therefore continues, 
whereas the Age Grades have entirely disappeared. But the 
nature of rain magic has chatted. In Driberg’s day myel akot 
was performed annually and it was a democratic ceremony 
based on the Age Grades. Now, if performed at all, it is only 
when the rains are particularly late in falling and danger of 
drought is imminent. Moreover, the controj and organisation 
of the proceedings have been concentrated in the hands of 
powerful won iots (rain guardians), to whom deputations come 
from all over Lango with requests for rain. 

The supreme example of this was Lingo, the won kot of Aduku. 
His history is an interesting example of culture borrowing. 
Lingo’s father Okelo was a Madi, captured during a Lango- 
Nyoro raid into Madi. He was told to bring his possessions 
with him and he brought: 

1. Two large quartz rain stones {hide kot) which are buried 
next to each other at the edge of the village of Amiayta outside 
Aduku. One was two feet long with seven inches showing above 
the ground, and was called the ‘husband’ [chwor). The other, 
one foot long with five inches showing above ground, was called 
the ‘wife’ {dako). 

2. A spear-head, which is stuck point down by the side of 
the rain stones. 

3. A large two-mouthed pot {dogaiyo), kept at Lingo’s village 
of Akoreloke about a mile from Amiayta. 

4. An iron spear, kept at Akoreloke. 
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5- A solid ovoid of pottery nine inches long, kept at Akoreloke. 

Okelo was given a wife by the Ogora Clan and so his descen- 
dants are Ogora. Madi rain-makers are very powerful indi- 
viduals, and Lingo, who was taught the secrets of rain-making 
by his father, undoubtedly learnt from him that the rain- 
maker’s power should be the dominant factor. 

Lingo became famous all over Lango. According to my in- 
foimants, if he said that rain would fall it certainly would. At 
the sowing of millet in February and March the old men from 
all over the country used to come with goats, grain and beer 
to beg for rain. He used to give the word for the apmy and 
ewor ceremonies to be held. He sent his son, Ogwangalingo, 
round the country appointing two or three old men of the 
jobi Age Grade in each Gombolola (British administrative area) 
to be his agents for rain. These old men would dance for rain 
in the traditional place in their localities. They collected grain 
and other offerings from their districts to take to Lingo. 

Lingo must have been a very capable man. He combined 
Madi principles with Lango practice by appointing the jobi, 
who ‘ripen the grain’, to be his agents. He died a very wealthy 
man in July 1936 just before my arrival. His son, Ogwangalingo, 
inherited his esoteric knowledge. 

Ogwangalingo told me that in an exceptional drought, when 
even the rain dance, as described below, fails to bring relief, 
the following procedure is prescribed by Lingo. The rain stones 
and spear-head are dug up and taken to the village of the 
won kofs oldest brother (the man who will succeed to the office 
of won kot). Beer is made in the two-mouthed pot. It is drunk 
from calabashes by the old men, who assemble from all over the 
country. A little beer is left in the pot, the mouths of which 
are wreathed with bomo (a convolvulus). The pot is placed on 
the ground and the rain stones, spear-head and two iron spears 
(one manufactured by Lingo) are stuck in the ground around it. 
The old men wash the won kofs brother over the pot, so that 
the water trickles off him on to the pot, stones and spears. He 
provides a black goat which is in like manner washed over the 
pot. The old men spit the beer left in the pot over the stones. 
They then do the rain dance under the traditional tree. 

To prevent hail the won kot places the two-mouthed pot in 
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front of his house and puts the pottery ovoid (see item 5 on 
p. 75) in one of the mouths. The hail will then turn to rain. 

To ward off locusts the won kot goes secretly far from the 
village with two old men. They spend two days digging a deep 
hole. A small new pot is taken and a male and female locust 
put inside. A piece of new winnowing-mat is placed over the 
mouth and plastered down with marsh mud. It is then placed 
in the hole. The legs of a black sheep are cut off at the knees 
and thrown in the direction of the advancing locusts. The sheep 
is then buried alive in the hole. 

1 wiU now describe the rain dance that I saw at Aduku on 
26 February 1937 exactly as it occurred, so that it may be com- 
pared with Driberg’s description. The following are the main 
differences; only forty old men took part; not a single young 
man and not a single woman was present even as a spectator; 
the ceremony was finished in one day, whereas in Driberg’s 
time it lasted for four; the whole ceremony was truncated; no 
goat was killed; there was no procession to neighbouring villages. 

The old men, who had been summoned by Ogwangallngo 
and Ogole, Lingo’s Clan brother, arrived on the previous night. 
There were representatives of sixteen Clans comprised in four 
Etogo groups. Out of the forty performers twenty-four were of 
the Etogo Ofaar, which is the won kot’s Etogo and is particularly 
associated with rain-making, being called the ‘Etogo of the tree’ 
{Etogo me yat) or the 'Etogo of the sycamore’ {Etogo me ohm). 
The importance of the Etogo on this occasion again shows how 
the major perils of the Tribe can be avoided only by the massed 
action of the Etogo groups, who, with their special powers of 
control over the spirits of the dead, can effectively supplicate 
the ancestors. 

The millet had been sown and had started to germinate as a 
result of some showers. But it was now being scorched by the 
sun, and rain was necessary to save the crops. 

All the performers went to the traditional sycamore tree 
{ohm) by the side of the main Aduku-Nabieso road near Lingo’s 
village, Akoreloke. Most of the old men had bom round their 
heads. They waited under the tree. 

A certain old man was told to fetch water from the marsh; 
this had always been his duty. He had a large calabash {wal), 
into which he first put some marsh mud, being careful to pick 
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pieces of mud containing grass, which he and Ogwangalingo 
termed ‘vegetables’ {dek). Then he filled the calabash with 
water and we went back to the olam. tree. 

All the old men carried spears. Most of them were ordinary 
hunting spears, but Ogwangalingo carried the two iron rain 
spears, the heads of which had fallen off and were carried 
separately. Some spears were wreathed with homo. Apparently 
there should have been another rain spear, but it had been 
stolen from Lingo’s grave. They suspected a certain Phillpo 
Ebi of the Ogora Clan, an ex-policeman, who was posing as 
an ajwaka (medicine-man). He was very jealous of Ogwanga- 
lingo, as he wanted to be wan kol himself. He refused to come 
to the rain dance. The old men asked Chief Ogwalajungu, who 
was with me, to allow them to beat Philipo Ebi as they would 
have done in the old days when anyone refused to dance. But 
the chief said that that was no business of his and he must not 
be associated with it. 

They all lined up under the ohm tree. It was about 1 1 a.m. 
Ogole stood in fitont and everyone held his spear point down- 
wards. Should they point them to the sky, they said, there 
would be a terrible drought, as the rains would be scared away. 
Ogole, and occasionally another old man, chanted sentences 
in the manner known as gate, the company repeating the last 
word with a lunge of spears. The gist of the chorus was, ‘ If the 
rain falls, good. If the millet grows, good’, etc. 

They then danced and sang, trotting once round the tree. 
Having encircled it, they caught hold of the twigs and branches 
of the tree and sang and danced, pulling the leaves of the tree 
to the rhythm. The old man then climbed up the tree with the 
calabash of water he had fetched, another man helping him, 
and sprinkled the water over the dancers with a spray of 
olwedo leaves. He also threw water over the tree, saying, ‘ We 
want rain’ [wamito hot). He himself was then sprinkled ‘for 
good health’ {piyotkom). 

They trotted in single file to Lingo’s village, about a quarter 
of a mile away. Circling the village, they approached Lingo’s 
grave warily. They circled it carefully and then closed in singing 
and dancing. This continued for about three-quarters of an 
hour. The old man sprinkled them by means of the olwedo 
branch with water from his calabash. 
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After this they went to the abata tree on the main road, where 
they continued to dance. Meanwhile Ogwangalingo’s brother 
and another man plaited a grass rope about fifteen feet long. 
It was placed across the road and the performers stood in a 
line behind it facing towards Nabieso. They then did a gato 
chant-chorus to the effect that the man who had stolen the rain 
spear should die. 

They proceeded to an etek tree on the other side of the road. 
On the way they picked up light, toffee-coloured pebbles, with 
which they weighted each end of the grass rope, which was 
placed in a semicircle round the foot of the etek tree. Ogole 
also placed a pebble at the base of the tree with a smaller one 
balanced on top of it. This rope would tie up the wind, they said. 
The gaio chant-chorus was repeated under the leadership of an 
old man, while they walked slowly round the tree with spear 
lunges at each chorus. The substance of the invocation was, 
‘Ifthe rain falls, good. If the millet ripens, good. If the sorghum 
ripens, good. If it thunders, good. If it rains without wind, 
we do not want the wind, good. May the rhinoceros, which 
charged the Rmt, die. May its head be confounded.’ (This 
was with reference to the hunt at Chiawanti which I attended 
when a rhino nearly killed Chief Ogwalajungu.) 

They returned to the abata tree and the proceedings were 
over. It was about 2 p.m. Each man enveloped his spear-head 
with olwedo leaves. They said that, on arriving at their villages, 
they would take water and throw it up to the sky with the 
olwedo leaves. They would lay their spears near the water pots 
in their houses. When sufficient rain had fallen, they would put 
the spears on the wall, but would replace them if more rain 
was required. That evening there was a heavy shower of rain, 
which the C.M.S. teacher of the Aduku Day School assured 
me was due to the rain dance. ‘For the rain dance is a prayer 
to God in the old style.’ 

I was told that as soon as the old men of other parts of the 
country heard that myel akot had been performed at Aduku, 
they would come in batches and dance with Ogwangalingo, 
.so that the rain might fall in their part of the country. This ffid 
not occur, and I was told in other parts of the country that 
Ogwangalingo was still young and untried. He must prove his 
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ability before being generally accepted. They assured me, how- 
ever, that he would be a great mn kot, since Lingo had told 
■him all the secrets. 

I have said above that, while the Age Grades had disappeared 
and the rain ceremony had been concentrated in the hands of a 
powerful individual, anxiety over the rainfall necessitated local 
rain magic, often of a purely private nature. I will conclude 
this account with a few illustrations of this point. 

The people of Atura go to the great ajwaka (medicine-man), 
Oming, who lives near Ngai, if they want rain. Or they go to 
Atworo, who lives six miles from Oming. When I was at one 
of Atworo’s seances a man asked why rain did not fall on his 
fields, while his neighbour was always lucky. Atworo asked 
the man if he had brought any presents, as he would not give 
him rain unless he brought something. The man said that he 
would come i^ain with some sesame. 

At Aloro there was a tall tree, at which the jobi appointed 
by Lingo used to dance for rain. If it did not fall, they went 
to Oming. 

On the west side of Alito rock there is a small cave. A few 
days before my arrival there, thrctjobi had washed a black goat 
at their village and then gone to this cave to dance, placing 
leaves of olwedo and olutokum in it. They called the cave the 
house of jok (of jok). 

A few days before my arrival at Amaich the old men had 
danced round an outcrop of rock near the rest camp, about 
ten yards from the house. They showed me two pieces of stone 
which they called kidejok (stones of jok). They showed me how 
these fitted together, and the stone thus formed was a Bushman 
digging-stick weight. They said that this had always been in 
the crevice at the top of the rock. Formerly there had been two 
of them, but one had a habit of flying to other parts of the 
country. They had heard that it was now at Abako hiU, for 
rain was required there. 

At Dokolo I was taken to an outcrop of rock near the village 
of Angwechibunge. Here I was shown a tunnel-like cave formed 
by two leaning rocks, which they called house of jok {otjok). 
The old men had danced round the rock recently and crawled 
through the cave. In the cave had been placed a little beer in 
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small calabashes (agwata keck) and the bom wreaths which the 
dancers had worn. 

Some days before I arrived at Awelo the old men had danced 
round and swum across a rain-water pool [atapara] in the bush. 
This was the usual custom if the rmns failed. 

Conclusion. These three ceremonies, which concern the 
Lango Tribe as a whole — apuny, ewor and myel aAoI— have 
broken down under the new conditions. The apmy ceremony 
still survives, as does the Etogo system. But ewor, being con- 
cerned chiefly with fighting, is dead, and I believe that the 
rain dance I saw at Aduku is likely to be the last of its kind in 
Lango. These ceremonies no longer have a vital part to play 
in the life of the Tribe, which is guarded by the pax Britannica 
and by an organisation for famine relief. 

Another factor is responsible for the decay of these and other 
ceremonies. There is a marked antagonism between the old men 
and the younger generations. The boys who have been through 
the Day Schools (see Plate II at p. 66) want to have nothing 
to do with the old men. They want new customs, the customs 
of Christianity by which the White man has obtained ‘wisdom’. 
They want to be ‘ wise ’ too and to forget their old Lango customs, 
which were doubtless of use in the days before the White man 
came. But so rapid an abandonment of age-old traditions would 
not have been possible had not the Baganda Agents in Lango 
suppressed performance of these ceremonies by violent means. 
It is the foreign Tribes, Baganda, Alur and Banyoro, who have 
been chiefly antagonistic to Lango traditions. The individuals 
of these Tribes were able to aflfect Lango culture by virtue of 
their positions in Lango as Agents to ‘advise’ the Jagy (lesser 
chiefs) and as Rwodi (higher chiefi), as Pastors and as School- 
masters. 



Chapter IV 

CEREMONIES CONCERNING THE CLAN 

The interests, sentiments and hopes of the individual Lango 
have always been centred in his Clan. Loyalty to the Tribe, 
on the rare occasions when it existed, was a secondary con- 
sideration dictated by necessity, for' the ultimate safety of the 
Clan depended upon its alliance with other Clans within the 
Tribe. This alliance was achieved by the important religious ■ 
group of the Etogo and by the inter-marriage which Clan 
exogamy necessitated. 

The preservation of the individual depended on his Clan, 
the preservation of the Clan depended on its alliance with other 
Clans. It was therefore natural to find a prolific crop of cere- 
monies which served to inculcate in the individual sentiments 
of intense loyalty towards the Clan, and to invest the marriage 
alliance of two Clans with a rel^ous sanctity. That this was 
the main purpose of the inter-Clan ceremonies is proved by 
their serial and reciprocal nature. The series commenced with 
the marriage negotiations, when the two families concerned 
visited each other on alternate occasions until the marriage 
goods were finally handed over. Then followed the twejio lau 
ceremony, when the husband’s Clan attached the leather strip 
to the young wife’s waist as a sign that her pregnancy had 
consolidated the marriage pact. Ailer this the husband’s Clan 
visited that of the wife to perform the kiro dako ceremony. The 
wife’s Clan next visited the husband’s for the ceremony ofj'syo 
lyeto, which was followed by a visit of the husband’s Clan to the 
wife’s Clan for the ceremony of kayo chogo. The ceremony of 
ngolo ki dytl was next performed during a visit of the wife’s Clan 
to that of the husband. The series was concluded by another ngoh 
la dyel ceremony, when the husband’s Clan visited the wife’s. 
The specific occasion for most of these ceremonies was sickness 
arising among the ofispring of the union. On the first sickness 
of any of the children yeyo lyeto was performed; on the second 
illness arising among the progeny kayo chogo was performed, and 
so on. The significance of these inter-Clan ceremonies to the 
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individual Lango was that they caused the wife to be fruitful, 
and protected her and her children from the perils and diseases 
of birth and childhood. There must be no inversion of the 
customary sequence. Even in these days of neglect two cere- 
monies may be telescoped into one, so that the sequence is not 
violated. This occurred at the ceremony I saw at Achaba. The 
ajmka (medicine-man) had prescribedjejio lyeto as a remedy for 
the sick child, but tweyo lau had not yet been performed, so 
tweyo lau and jyio lyeto were telescoped into one. 

(a) Marriage. Tw^o lau, as next described, is the real 
marriage ceremony. I merely record here the negotiations that 
take place between the two families, since they are the beginning 
of that alliance between the Clans which the subsequent cere- 
monies keep alive. I have published a full description of the 
marriage institution elsewhere {Uganda Journal, April 1940, 
Vol. VII, No. 4). 

Contrary to the former rule of pre-nuptial chastity, the Lango 
now have trial marriages. The couple then decide that they are 
mutually compatible and the girl’s mother consents to the 
match by accepting the four shillings proffered to the girl by 
the boy’s friends. The boy’s father then goes to the girl’s father 
and discusses the details of the marriage goods to be handed 
over for the girl. He is entertained hospitably. A day is 
appointed and he goes again, accompanied by his son’s friends 
and taking ten shillings for the girl’s mother. The guests are 
given beer and food. Another day is appointed and the father 
with his son’s friends takes the money portion of the marriage 
goods, which may be anything up to four hundred shillings, 
to the girl’s father. Beer and food are again produced for the 
visitors. On a subsequent day the girl’s father and clansmen go 
to the boy’s village to see the cattle, the essential element in all 
marriages. Beer will have been brewed for the guests, but will 
only be drunk as a sign that the cattle have been accepted. 
Food will be prepared and the boy kills a bull for his girl’s 
clansmen. 

From the beginning of his courtship the boy will have avoided 
his future mother-in-law. A day is now appointed when he 
stands at the edge of her village and they look at each other 
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wdl for the last time, so that they will be sure to know each 
other for future avoidance. It remains for the marriage to be 
formally registered in the Jago’s lukiko (chief’s court). 

[b] Tweyo lau. Marriage, in the eyes of the Lango, is 
consolidated by the arrival of a child. When this is assured, the 
real marriage ceremony, twyio lau, is performed. Tweyo lau 
means ‘to tie on the skin’, and refers to the tying on of the 
leather ‘tail’ which extends from the small of the back of a 
married woman to the ground. Lango have likened this action 
to the putting on of the wedding ring in Christian marriages. 
To the Lango, marriage (nyom) is the handing over of marriage 
goods, primarily cattle, to the girl’s Clan. Christian marriages 
are termed rihere (mixing together), and tweyo lau is equated 
with ribere. 

Formerly tweyo lau was performed as soon as the girl was 
pregnant. In these days of neglect it may not be performed 
until she has borne children, and then only if she does not con- 
ceive again quickly or if any other misfortunes occur to wife 
or children. 

I saw tw^o lau performed at Achaba, and the women of a 
village near Aboki gave me a demonstration. It was described 
to me in every part of Lango. 

When it is decided to Iw^o lau, the husband’s clansmen are 
informed and assemble at the village. The director of proceedings 
is the wife’s mother-in-law, though one of her husband’s other 
wives or an important old woman of the Clan may deputise 
for her. 

A cowhide is spread in front of the doorway of the mother- 
in-law’s house and the new wife, who is completely naked, sits 
on this with legs straight outstretched. A small girl and boy sit 
on each side of her to encourage her to bear children, I was told. 

The mother-in-law brings a chip (small cotton pubic fringe) 
and a lau. This lau is always an ancient one handed down from 
mother-in-law to daughter-in-law. It is made of oribi {amym) 
skin. [If a wife, who has already undergone tw^ lau, bean 
a succession of children of one sex, they perform tw^o lau again 
with the lau of another old woman of the Clan.] The ktu and 
chip used to be the only articles of clothing worn by a Lango 
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woman. Since all but the very old people now wear clothes, 
the wife wears her newly invested lau and chip for the three or 
£>ur days’ duration of the ceremony only. She then hides them 
away carefully and puts on her clothes again. The l<m and chip 
have magical properties. A husband suspecting that his wife 
b about to leave him conceals them, for by treating them in a 
special manner he can prevent her from bearing children. He 
will only hand back the lau and chip when the marriage goods 
have been returned and the divorce completed. 

Most Clans possess a piece of echach stick which b used on 
ceremonial occasions. This echach stick is produced and smeared 
with clarified butter imo dyang). It is then leant against the 
wife’s shoulder. 

The wives of the Clan (mn m atekere) begin to abuse the 
naked wife sitting on the cowhide, saying, ‘Why do you come 
here to bring misfortune upon us? When visitors come, you 
do not give them any food. You do not know how to cook 
properly. You are a worthless creature.’ They pinch her and 
generally make her feel her lowly position in the Clan. The 
mother-in-law then tries to tie the lau and chip round her waist. 
The wife fights to prevent this in a ceremonial manner, for, I was 
told, it is difficult to divorce her husband once she has been 
ritualised by tweyo lau. If she does leave him, she will very likely 
become sterile. Throughout the proceedings the assembled 
women abuse and insult the young wife. 

The new wife and the boy and girl are then smeared [win) 
with clarified butter by the mother-in-law, who says, ‘We want 
you to have good health’. Modo grass is tied round her waist 
and neck and, taking her hand, the mother-in-law leads her 
away from the cowhide with the shrill cry of victory (jira). 

The second phase of the ceremony commences with the 
action of washing the pot (Iwoko gulu). Everyone crowds into 
the mother-in-law’s house. The cowhide is spread out and the 
new wife sits on it. A large pot of beer [kongo) is placed in the 
centre of the house. The exterior of this pot b washed by the 
man me atebre (wives of the clansmen) with water and smeared 
with clarified butter, while they shout out at the new wife all 
the ritual observances of her husband’s Clan, warning her to 
keep them strictly in future: 'Remember not to sit on the skin 
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_ of a bushbuck; mind you never eat wild figs. . . and so on. 
The ceremony of tweyo lau is often called nyuto dako kwer (showing 
the wife the ritual observances). Every Clan has a number of 
observances (pp. 43-44), which the women married into the 
Clan {ttm me atekere) must keep if they want to remain fertile. 
Until a girl is a fully fledged mon me atekere she need not observe 
these taboos. But after tweyo lau she will keep them strictly. 
If she is divorced, she observes her late husband’s ritual ob- 
servances until togio lau has been performed by her new 
husband’s people. But she may revert to her old husband’s 
observances in addition to the new if she suffers any misfor- 
tunes in the child-bearing processes. A woman who is past the 
age of bearing does not trouble to keep the observances. 

Having heard the ritual observances, the new wife takes some 
beer into her mouth from the pot and spits it back again twice. 
The beer is then decanted into calabashes (agwata) and tasted 
by all. The mon me atekere are smeared [juko] with it. Straws 
[cheke] are inserted and all drink. Having had a drink from 
this pot, most of those present retire outside, where other pots 
of beer are waiting, and they spend the afternoon drinking. 

The new wife may not leave the house for three days. If 
compelled to do so, she must place a winnowing mat {odau) on 
her head. No one could tell me the reason for this. Perhaps 
the sun is dangerous to a person in a ritual state. But on the 
evening of the first day she comes out with the winnowing mat 
on her head to be shown how to cook. Together with the little 
boy and girl she grasps the handle of a hoe, which the mother- 
in-law also holds, in order to dig a small hole in front of the 
doorway of the mother-in-law’s house. The mother-in-law 
shows the new wife how to place three stones round the hole 
and to lay a fire. This instruction in making a fireplace is called 
tango keno. Fire sticks are brought The wife, assisted by the little 
boy and girl, does a few preliminary twirls and then some man 
drills fire and sets it in the fireplace. A new pot is washed by 
the mon me atekere and modo grass is tied round its neck. Various 
vegetable sauces {dek) are now cooked in the pot. If anything 
has to be pounded in the mortar, the mother-in-law will do ■ 
this while the new wife with the little boy and girl hold the 
pestle. This phase, as with the other parts of tw^ lau, is ail 
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concerned with showing the woman in a formal manner her 
duties as a wife, though actually of course she knows it all 
before. Meanwhile kwon (the staple millet porridge) has been 
cooked. The first lot will have a piece of grass stuck in it, for it 
must be used in the subsequent smearing ritual. 

The cowhide is now spread near the fireplace and the new 
wife sits on it with the boy and girl. The kwon and dek (sauces) 
are placed nearby. The mother-in-law then smears {gwelo) the 
wife and children with the kwm and with small pieces of the 
various forms of dek. Finally she takes a lump of kwon, dips it 
in dek and feeds it into the mouths of the wife and the two 
children. The other women and children then gather round and 
finish off the food. But only those who have already been 
ritualised by twgo lau may partake. Should a child, whose 
mother has not been ritualised, touch the food, ‘his mother’s 
body will be spoilt’ (kom totere ebibale), meaning that she will 
become sterile. 

The mother-in-law now leads the new wife up from the 
cowhide by the hand with the shrill victory cry {jira), and takes 
her to the doorway of her house. The wife stands there holding 
an epobo switch, as does a young boy, her husband’s okeo (sister’s 
son). She hits the ofec on the shoulder. He hits her in return and 
runs behind the house in confusion, while all the spectators laugh. 

Food is then eaten by the remainder of the Clan, who dance 
and drink beer late into the night. 

After her three days’ seclusion in the house, the new wife 
goes to the marsh carrying a small calabash {apoko). She is 
accompanied by her husband’s brother, who has a stout epobo 
stick. Having filled her calabash at the marsh, she returns to 
the village, but suddenly the husband’s brother chases her with 
the stick. She drops the calabash, breaking it to pieces, and is 
chased into her mother-in-law’s house. This is all done with 
much laughter, but the wife is scolded by her mother-in-law 
in the house for being reckless, and when she comes out all the 
mon me atekere pinch her well and abuse her, asking why she is 
so careless as to break her mother-in-law’s pots. 

After this the new wife is taken to collect fire-wood, which 
she ties with a new grass rope. On returning to the village, her 
husband or his brother breaks off the nwdo grass which had been 
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tied round her neck and waist. The day is ended with beer 
drinking and dancing, and the new wife is at last one of the 
mm me atekere. She may not visit her mother’s village nor may 
she shave her head until the ceremony of kin dako, as next 
described, is performed, which will take place any time up to 
about three months after togio lau. 

The ceremony of tweyo lau is the true marriage ceremony. It 
initiates the new wife into the Qan to take her place with the 
mon me atekere. From henceforth she keeps the ritual observances 
of her husband’s Clan and will be able to leave her husband 
only with grave danger to her reproductive functions, which 
alone enable her to be someone’s wife. She is shown her position 
among the rtan me atekeie. Being the latest arrival, she must be 
humble and obedient; therefore she is treated as a worthless 
woman, who has no idea of performing her domestic duties 
efficiently. The ceremony serves to reaffirm all the mon me atekere 
in their allegiance to the Gian, and it strengthens Clan senti- 
ments by providing an occasion upon which all the clansmen 
meet to eat and drink together. 

Tw^ lau is performed throughout Lango. It is a ceremony 
which will die with difficulty, though there is a movement among 
Christians to abolish it together with all Lango ceremonies. 
But if anything goes wrong with the birth and child-rearing 
processes of a woman who has not undergone tweyo lau, the 
husband will be blamed by his Clan and the ceremony will be 
performed. A schoolmaster would lose his post for taking part 
in such a ceremony. But if his children are dying or his wife 
not bearing, he will allow his father to take her away secretly 
to perform the ceremony. When a Christian refuses to let his 
wife be ritualised by the ceremony, the mn me atekere come to 
her and say, ‘Your husband will not allow us to perform 
tw^o lau? Very well then, these are the ritual observances of 
our Clan, see that you keep them.’ She will be instructed 
accordingly and will certainly keep the observances. The genetal 
neglect in performing the traditional ceremonies in these days 
was well brought out at Achaba, where tweyo lau undyeyo lyeto 
were telescoped into one. The three days’ seclusion in the house 
was omitted and the whole ceremony was performed in a great 
hurry. 



88 CEREMONIES CONCERNING THE CLAN 

(e) Kiro dako. After tw^o lau the newly initiated wife 
may not enter her mother’s house, eat her food or shave her 
own head, until she has undergone the ceremony of kin dako 
(sprinkling the wife), also known as tengo km (making the 
fireplace). Formerly it took place after the birth of the first 
child, at the conception of which inioyo lau had been performed. 
Now it is done about three months after tweyo lau, since this 
ceremony itself may not be performed until after birth. 

I have not witnessed a kin dako ceremony. But it was ex- 
plained to me by many informants and the various ritual 
elements described could be recognised as similar to those 
witnessed in other ceremonies. 

The older women of the man me atekere of the husband’s Clan 
take the wife to visit her own family. The wife digs a hole in 
front of her mother’s doorway with a hoe, makes a fireplace 
and lays the fire. Fire-sticks are brought and she gives them a 
preliminary twirl, after which her brother or father drills fire 
and places it in her fireplace. A small new pot is produced 
by her mother and food is cooked in it. This pot is called gulu 
lau (pot of the lau). It is kept by the wife’s mother and is used 
again when the ceremony of kayo chogo, as described later, is 
performed. The wife is smeared (gwelo) with the food. She then 
sits in the doorway of her mother’s house and her mother 
sprinkles her with water from a calabash by means of a head of 
rnodo grass. After this she may eat her mother’s food and enter 
her house. She is also sprinkled at the doorways of her other 
relations in the village, especially her brother. The wife and 
mon me atekere then go back to their village. 

The ceremony is a demonstration to the wife’s mother that 
the wife has been fully accepted as one of the mon me atekere 
of her husband’s Clan. The visit of the mon me atekere helps to 
maintain friendly contact between the two Clans, which have 
been united by this marriage. 

(d) Yeyo lyeto. After kiro dako and when the first illness 
occurs among the progeny of the wife, the ceremony of yeyo 
lyeto (bringing the ornaments), also known as bolo lyeto (throwing 
the ornaments), is performed, the wife’s Clan yisitmg that of 
the husband on this occasion. 
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The lyeto are strips of metal about three inches long and 
half an inch broad, which are worn, five or six in number, 
by young children at the back suspended by a loin string. But 
the term lyeto is extended to all the gifts brought by the wife’s 
Clan to the husband’s Clan on the occasion oiy^o lyeto. At 
the ceremony that I witnessed the following articles were pre- 
sented by the Anyeke Clan to the Achaba Clan: three ostrich 
egg-shell necklaces, three ankle bells, a new lau, a new chip, 
ostrich egg-shell wristlets and anklets, a new knife, a new awl, 
a new hoe blade and a piece of cloth. These gifts vary according 
to the number and ages of the wife’s children, each of whom 
has to receive something. The ornaments which are to be seen 
on most Lango children are the result ofyeyo lyeto ceremonies, 
and are not put on haphazardly by proud mothers, as might 
be thought. 

Though I only saw ontyeyo lyeto ceremony at Achaba, I was 
given accounts of such all over Lango. 

Three days before the ceremony the mon me aiekere of the 
wife’s Clan bring mko hongo (flour for preparing beer) to the 
husband’s village. Since three days are required for brewing 
beer from beer flour, it must be prepared in advance to be 
ready for the appointed day. The wife’s Clan also bring with 
them the lyeto articles and much food, such as fried termites 
{aripa), sesame oil [mo nino), etc. 

For convenience in description I will reproduce the ceremony 
I actually saw, at which there were three children, the baby 
being the sick individual on whose behalf the ceremony was 
being performed. 

In the morning the wife’s mother and mother-in-law stitched 
a new carrying skin {abeno) for the sick baby. A member of 
the husband’s Clan had to sew on the right strap of the skin 
and a member of the wife’s Clan the left. A cowhide was 
spread in front of the wife’s mother-in-law’s doorway and the 
wife, with legs outstretched, sat on it, as did her children. 
Her brother had brought the Clan echach stick and this was 
leant against her shoulder. She and the children were then 
smeared (gwelo) with kwon (millet porridge) and the various 
kinds of dek (sauce), which her Clan had brought. Beer was 
spat at their chests. Food was then put into their mouths, the 
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woman who did it raaiing two passes at the wife’s mouth and 
putting it in at the third go. 

The baby’s calabash sun-shade {wal wich) was put on the 
wife’s legs. In it was placed the newly made carrying skin. 
Some red-ochre powder was placed in the skin and sesame oil 
was poured over it to form a red paint. All the articles of lyeto 
were then rubbed in this so that they became red. The carrying 
skin was now picked up with all these things in it and gently 
thrown [bolo lyeto) from the mon me atekere of the wife’s Clan to 
the mon me atekere of the husband’s Clan and back again. This 
was repeated several times. The women of the husbandls Clan 
then touched the chests of the wrifc and her children with the 
articles and proceeded to put them on the children. The bells 
went on to the left ankle of each child. Each child had a 
necklace, while the wife donned the lau and chip. 

The wife and her children were well smeared with the red- 
ochre paint on backs, shoulders and chests. The wife’s brother 
(the nero of the children) then caught up each child in turn and 
danced it up and down to make the bells tinkle. He then threw 
the piece of new coloured cloth to his sister after the fashion 
of bolo lyeto— it would have been spoilt by the red ochre had 
it been placed with the other things — saying, ‘I want you to 
have a healthy body, and may any embryo in your body be 
peaceful ’. 

The wife and children were then lifted away from the cow- 
hide with the shrill victory cry (jira). The baby was placed 
on the wife’s back in the new carrying skin. Then the wife, 
remaining in a squatting position, jumped over two wooden 
millet porridge spurtles (lot kwon) which were placed in front 
of her. They were again placed in front of her and she repeated 
the performance four times, because her first child had been a 
girl. Had it been a boy, they said, she would have jumped only 
three times. 

Everyone crowded into the mother-in-law’s house and a large 
pot of beer was placed in the centre. The wife and her children 
drank a mouthful straight out of the pot. All put their hands 
on the pot and washed it on the outside with water and sesame 
oil, saying, ‘We want good health’. Then they settled down 
to drink the beer. This was the end of the ceremony. 
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This ceremony o^jyejio lyeto provides an occasion for general 
conviviality between the two Clans, serving to strengthen the 
internal loyalties of the Clans and their bonds of alliance with 
each other, The gifts brought by the wife’s Clan are symbolic 
of the good will that the wife’s Clan bears towards her husband’s 
Clan. For, according to Lango belief, the wife’s Clan can bring 
misfortune upon the children of the union or sterility upon the 
wife, if it should be displeased with the husband’s Clan. Should 
a child, who has not undergone jigio lyeto, lay hold of the lyeto 
of another child, it would become ill and die, and could only 
be saved by the prompt performance o^yejio lyeto on its behalf. 
Should a woman not bear a child for some time after marriage, 
her parents bring a carrying skin and beer. The y^o lyeto 
ceremony is then performed and the wife wears this skin on her 
back, as if she had a child there, until she does bear, when she 
iviU use that skin for her child. This is an obvious piece of 
sympathetic magic very typical of Lango psychology. The social 
value of cloth in modern times is brought out by its introduc- 
tion into the ceremony that I have just narrated. 

(«) Kayo chogo. When the next serious illness, usually 
dysentery, occurs to any of the wife’s progeny, the ceremony 
of kayo chogo (bitii^; the bone) is performed. As with the other 
ceremonies of this series, kayo chogo is performed once only for 
any one wife with her children. Should another child become 
ill at a later date, ngolo ki dyel, the next ceremony in the series, 
and not kayo chogo, would be performed. The children of one 
wife are considered as being one individual. 

I saw kayo chogo performed at Akwon near Aduku and at 
Adyeda near Aloro, It is a very common ceremony and is 
described by Driberg {The Lango, p. 145). 

The husband informs his wife’s father that his grandchild is 
ill and inquires whether he will consent to kill a bull for kayo 
chogo. The father will agree, if satisfied that the illness is suffi- 
ciently serious, and a day will be fixed. 

Some Clans perform kiyo chogo with a goat, others with a 
bull. On the appointed day the husband, accompanipi by his 
wife, children and clansmen, and taking a heifer or unmated 
ewe, according to whether a bull or goat is to be killed, goes 
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to his father-in-law’s village. The animal taken is given to the 
father-in-law to replace the animal which is killed. 

The wife and children wait outside the village until a bull is 
selected from her father’s herd. There is usually a quarrel over 
this as the father tries to palm off a small specimen, while the 
husband’s Clan demand a large animal. The legs of the bull 
are tied and it is dragged to the wife’s mother’s doorway. This 
is done by the husband’s Clan, who then proceed to kill the 
bull. A rope is tied tightly round its neck and the carrying skin 
(aieno) of the sick child is pressed over its mouth and nose (see 
Plate III at p. 92). Another carrying skin is pressed over its anus 
and its ean are covered by hand. The wife, her brother, her co- 
wives with their children, her husband and her children sit on 
top of the bull. The children shriek with fear. The bull usually 
struggles, and so they come off it again until it is finally killed, 
which is done by beating it on the head with a wooden pestle. 

As soon as all movement ceases the same individuals climb 
on to the bull again. The tchaek stick of the husband’s Clan is 
leant against the wife’s shoulder and some scrapings from it are 
mixed with clarified butter in a calabash. The wife, her children 
and the dead bull are smeared (wire) with this by the co-wife, 
who also washes them and the bull with water. She then leads 
the wife away from the bull with the jira cry of victory. 

A new fire must now be made. The wife and children together 
do a preliminary twirl of the fire-sticks, and fire is then drilled 
by a man. Meanwhile the bull is skinned and the entrails 
examined for omens. White spots on the liver are bad, while 
a red spot on the tip of the heart is a very good sign. 

A fireplace is made (tango hem), the wife and her children 
assisting in the ceremonial way as described in kiro dako (p. 88). 
The gttlu lau pot, which was first used at kiro dako, is placed on 
the fire with dek in it, having first had modo grass tied round it 
and clarified butter smeared on it. If necessary another fire- 
place is similarly made and another new pot with food is 
placed on it, after treatment similar to the gtdu lau. 

The meat of the bull is divided up with much quarrelling. It all 
belongs to the husband’s Clan, but the head and right shoulder 
are left with the father-in-law, the owner of the bull. Slices are 
cut off the neck, flank and duodenum (echaujok) for the people 
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who keep cattle in the dead bull’s kraal {jo awi dyang: people 
of the cattle kraal). The skin belongs to the man me atekere. 
The chyme [we] is thrown away secretly by the wife’s parents, 
for the sick child will die if anyone steals it. A little of the meat 
is roasted on the fire and eaten by the husband’s Clan. 

A cowhide is spread in front of the wife’s mother’s doorway. 
The wife and her children sit on it. Round their necks are placed 
necklets (temo) of the dead bull’s skin, and they are smeared 
{juko) with chyme, blood and certain intestines by the husband’s 
clansmen. The intestines, with which the wife is smeared, are 
those commonly forbidden to a woman who is still capable of 
bearing a child. A small rib bone with meat on it is held near 
the wife’s mouth and she bites off some of the meat {kayo chogo). 
She is then led away from the cowhide with the jira cry of 
victory. 

There follow beer drinking and feasting. The beer drinking 
is preceded by a ritual washing of the pot {Iwokogulu) as described 
in the tweyo lau ceremony (p. 84). Whenever food is prepared, 
the wife and children help in the symbolic manner as already 
described. They are also smeared with the various foods and 
are ritually fed, as described iayyo lyeto (p. 89). 

The wife stands in front of her mother’s doorway holding 
an epobo stick and a porridge spurtle {lot kwon), on the end of 
which is placed a lump of kwon and dek. Her husband’s okeo 
(sister’s son) stands opposite her carrying the bone she has 
bitten in addition to an epobo stick and a porridge spurtle 
similarly laden with kwon and dd. They then beat each other 
on the shoulders with the epobo sticks, the okeo running in con- 
fusion behind the house, while the onlookers laugh. 

The bull’s breast-bone with all the meat adhering is hung 
round the wife’s neck; the man doing this says, ‘May your 
body be well. Jok help you always. If you have another child, 
miyithcyfell’ {Komi bed ayot. Jok okonyi nakanaka. Kaibinywal 
atin onene, komeyot). She is led away from the doorway with the 
jira cry and goes home to her husband’s village with the breast- 
bone round her neck and accompanied by her husband’s Clan. 

On the way home, some of the meat, which has already been 
cooked, is eaten, but they are careful to sit with their backs 
towards the village they have just left. On the following 
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morning they cook the meat of the breast-bone on a fire made 
by drilling. They smear [gwelo) each other with the meat and 
the members of the husband’s immediate family eat it. This 
is the end of kap chogo. 

Like the other ceremonies, kap chogo furnishes an opportunity 
for strengthening Clan loyalties and the bonds linking the two 
Clans, this time by the husband’s Clan \Tsiting that of the wife. 
The necessity of having the good will of the wife’s family, if the 
children are to prosper, is again brought out. The special rela- 
tionship between the okeo and his nsro’s wife is emphasised in 
the ritual familiarity between them in the beating episode. 

Kap chogo is popular, as it is an excuse for a feast of meat. 
But the performance of ritual details has become very slack. 
The ceremony I saw near Aduku was performed by a Christian 
as a last resort for the illness of his wife and three children. 
The ceremony was therefore hurried. Instead of suffocating 
and beating the bull to death, the carrying skin was held for 
a few seconds over its nose and then its throat was cut. Instead 
of making the new fire by means of drilling, they asked me for 
matches. Instead of carrying the breast-bone round her neck 
till she reached home, the wife put it in a basket as soon as she 
left the village. Instead of a comivial feast between the hus- 
band’s and wife’s Clans, the former were in a hurry to go home. 
They drank no beer and ate no meal, and merely disgraced 
themselves by quarrelling over the division of the meat. So 
that ray boy Okuja said to me: ‘I shall never do this if I have 
a sick child. These people are glad that the children are ill, 
for they have obtained meat as a result. One man says that 
he hopes someone else will soon be ill in the Clan, for then those 
who are not satisfied now will have as much meat as they want. 
Sec also how they quarrelled with the wife’s father for not 
giving them his largest bull. This is very bad behaviour.’ 

if) Ngolo ki dyel. There are two ceremonies of ngolo ki 
dpi (judging by means of a goat), which arc identical in form 
but take place at different villages. The first is performed after 
kayo chogo, when sickness again falls upon any of the wife’s 
children. Kayo chogo is performed at the wifejs father’s village, 
so the first ngolo ki dpi takes place at the husband’s village and 
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he provides the goat. Should sickness arise among the wife’s 
children after this ngolo ki dyel, the ceremony is repeated at the 
wife’s father’s village and he provides the goat. This ends the 
series of ritual observance ceremonies {kite me kwer) and any 
further misfortunes will be treated as individual mattere to be 
taken to the ajwaka (medicine-man) for his advice. 

I saw ngolo ki dyel performed at Anep near Ngotokwe and 
obtained accounts of the ceremony in many parts of Lango. 

An invitation is sent to the wife’s parents informing them that 
ngok ki dyel is to be performed for the sick child. On the 
appointed day the wife’s Clan assemble at the husband’s village, 
as do his own clansmen. 

A goat is held in front of the husband’s mother’s doorway. 
The wife and sick child sit close to it while its throat is cut (see 
Plate III at p. 92). It is skinned and its entrails are laid out on 
leaves, being carefully washed with water. A skilled individual 
then reads the omens {ngolo chine: to judge the entrails) . [In the 
ceremony that I saw the verdict was that they were inauspicious, 
because they had white patches on them. The man went on to say 
that many of the husband’s Clan would be ill and the child would 
become worse, The wife, he said, must have a new house built 
and must not use the broom of any other woman. He demanded 
a speckled chicken. The wife and child held the shaft of a spear, 
the point of which was placed on the chicken’s neck. The wife 
pressed it down and killed the chicken. The omen reader then 
slit open the chicken’s back and pulled out the entrails. These 
proved auspicious and he said that after all the child and clans- 
men would recover. I interpolate this episode, which is not 
a regular part of ngolo ki dyel, because it shows the influence of 
an ajwaka (medicine-man). The ritual ceremonies are usually 
divorced from the ajwaka, who, however, becomes the adviser 
as soon as the series of ritual ceremonies is terminated by the 
second ngolo ki dyel^ 

Fire is drilled, the wife and child sitting close to the drillers, 
or perhaps giving the preliminary twirls. The necklets of skin 
placed round the necks of wife and child at kayo ckogo are now 
taken off, and fresh necklets of the goat’s skin are put round 
their necks {tumo). The wife and child are then smeared (juko) 
with the chyme (tee) of the goat. 
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The head and a shoulder of the goat are retained by the 
owner to be eaten later, but the remainder of the meat is 
roasted at the newly-made fire. Some of it is eaten in a ritual 
manner by the men present (women may not eat goat flesh), 
the rest being reserved for the evening meal and beer drink. 

In these two ceremonies of ngolo ki dyel the reciprocal nature 
of the ritual ceremonies is again evident. The misfortune of 
illness is again turned into an occasion for strengthening Clan 
loyalties and the inter-Clan alliance. 

(g) Lwoko v/ang atin. There is one other ritual ceremony, 
which may take place at any time during the series of cere- 
monies recorded above. This is lwoko mang atm (washing the 
child’s eyes), also known as km mng atin (sprinkling the child’s 
eyes). It is not an essential ceremony, but since one of the 
children is certain to suffer from eye trouble the ceremony is 
almost always performed at some period of their upbringing. 
It may be combined with any of the ceremonies of the scries, 
and 1 was told that it could act as a substitute for kin dako, as 
recorded above, in freeing the wife from the taboo against 
visiting her mother. 

Lwoko wang atin was combined with the kayo chogo ceremony 
I witnessed near Aduku, and Philipo Lawottim of Ngai gave 
me a good account of it. 

If the wife sees that her child’s eyes are troubling him, she 
goes to her mother’s village and appoints a day. She brews 
a little beer and her mother prepares a great quantity of beer. 

On the appointed day the wife goes to her mother’s village 
with the mm me atekere of her husband’s Clan, carrying a small 
calabash [apoko) full of beer. On arriving at the village she and 
her feUow-travellers are sprinkled with water by means of a 
sprig of modo grass. The pot in which the wife’s mother has 
brewed beer is now washed on the outside {lwoko gulu). 

The wife and child sit in the doorway of the mother’s house 
and some beer taken from the calabash {apoko) is put in the 
child’s eyes. The beer pot is again washed with water and 
smeared with clarified butter. The necks of the wife and child 
are also smeared with clarified butter. The wife’s brother sits 
in the doorway with her. The wife’s co-wife takes a calabash 
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containing water and a smooth round stone, which 
she has brought from her orm village, and washes the child’s 
eyes in this water. She sprinkles the people sitting in the 
doorway by means of a sprig of modo grass. She then rubs the 
stone [hide atyeng] round the faces of the wife, the child, the 
wife’s brother and herself. 

After this they settle down to drink the beer, returning home 
with a small pot {taba) for the people who remained at home to 
drink. 

The stone and the calabash arc left in the wife’s mother’s 
village. When the wife has another child of the same age as 
the sick child, she will go to her mother’s village. Beer will 
have been brewed, the stone will be placed in the beer and this 
will be taken back to the wife’s village. 

(A) Myel arut. Myel anti (twin dance), with its various 
ramifications, is the most frequent and widespread of Lango 
ceremonies. The most important performance takes place soon 
after the birth of the twins. But it is also performed either in 
whole or in part on many other occasions, such as the death 
of a twin and the return of a twin from a long journey. In the 
two ceremonies that I saw, it was carried out in full on behalf 
of wives who had failed to bear children after some years of 
married life. On the sympathetic principle typical of Lango 
psychology it was believed that myel ami would cure their 
barrenness. 

I saw myel amt at Oget near Orumo and at Alira near Aduku. 
I also saw many minor phases of it— at the birth of a single 
child by a mother who had previously borne twins, on the return 
of a twin from a visit to Kenya, before a father of twins went 
to the hunt and so on. Driberg gives an account of the cere- 
mony in The Lango, pp. 142-4. The following description is 
based upon the ceremonies I saw, and a comparison with 
Driberg’s account will show how the essentials of the ceremony 
have not changed since his day. 

When twins are born the midwife places the placenta and 
umbilical cords in a single pot. [Driberg says that each cord 
was placed in a separate pot. I never found this and think it 
unlikely. If one of the twins died, which was very usual, it 

SH 7 
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would be placed in a pot which would be put next to the pot 
containing the after-birth, so that two pots are often seen under 
the twin house.] The father builds a rectangular platform of 
okango wood, measuring one and a half by two feet and raised 
about two feet off the ground by means of four corner posts. 
This is called at rudi (twin house) or otjok (house of joi power). 
[I never heard this called peru jok as stated by Driberg. But 
pent is the technical term for any building having no walls, so 
that the at rudi is also a pent.] The ot nidi is built at the edge of 
the courtyard. Grass is spread on top of it and underneath are 
placed three conical-shaped termites’ nests {tuk) obtained from 
the marsh. On the tuk is placed the pot containing the after- 
birth and it is plastered all over by the midwife with clay from 
the marsh. Bundles of the convolvulus bom and anono are laid 
on top of the at rudi. 

The clansmen of the wife and husband are informed of the 
birth so that they may assemble for mjel arut, which usually 
takes place on the seventh day after the birth. Spears, shields 
and hunting nets are placed near the ot rudi. A paste called 
tonga is made from sorghum flour and water. It is put in two 
small new calabashes [agwata keck), which are laid on top of 
the ot rudi. Two sorghum stalks are placed in the tonga. 

Since dawn two squat-shaped drums and the long atimu drum 
have been beaten. The women, wreathed with bom and anono 
and carrying spears, axes or porridge spurtles, dance up and 
down raising the shrill jira cry of victory. This dancing con- 
tinues off and on the whole day. The older men and women rush 
to the edge of the village brandishing their spears threateningly 
and shouting their Clan cries as in warfare {gigwongo turn m 
atekere). 

A white chicken is fluttered (buko) round the ot rudi and then 
beaten to death against it. A white cockerel and pullet are then 
fluttered over the at nidi and round the wife’s head by the 
women while she stands near the ot rudi. These chickens are 
shut up in her house till the evening. They are never killed. 

A brown sheep is then killed near the ot rudi so that its blood 
runs under the platform. The women are anointed {juko) with 
this blood. Necklets of the sheep’s skin are placed round the 
necks (turn) of the wife and her twins. The skin will be used 
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Drawings of various articles 


1. Two-mouthed pot (rfoga^o). 6. Drinking tube (cM<). 

2. Spurtle {lotkwon). 7. Large calabash [km). 

3. Rattle [aja). 8. Ceremonial calabash 

4. String made from toot 0 hark. (obulo). 

5. Half calabash (ngtoflia). 
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later as the carrying skin of one of the twins. The sheep ii 
cooked near the ot rudi and ashes from this fire are smeared 
{juho) on the women. 

The ianga paste in the two small calabashes is now dabbed 
by means of the two sorghum stalks on the chests of all present, 
especially on the wife and those women who are anxious to 
conceive soon. It is also dabbed on the ot rudi, the iuk, the pot, 
the atimu drum, the hunting nets, etc. This is called g^o tango 
(striking with tango). 

A two-mouthed pot (doga^o) full of beer is placed in front 
of the ot rudi. The mouths of the pot are wreathed with homo. 
The beer is decanted into calabashes and the women drink it 
straight from the calabashes without the use of drinking tubes 
{choke), which are used, however, as soon as this ritual drinking 
is over. The women, requesting the men to retire, dance by 
themselves and sing crude sexual songs, while the men settle 
down to drink beer. Every now and then a man picks up his 
spear and dashes among the women shouting out his Clan cry 
{egwongo turn me atekere). He has a mimic fight with one of the 
women, while she raises the shrill victory cry {egoyo ijira). They 
run threateningly to the edge of the village brandishing their 
spears at the bush. This is called gatojok, which is best rendered 
as ‘laying a spell upon jok power. 

The visitors have brought contributions of food with them 
and these are added to the meal which is prepared for the 
evening. The dancing, beer drinking and feasting extends late 
into the night. 

I have translated rut throughout the above description as 
‘twin’. But a more accurate translation would be ‘abnormal 
birth’. For the word rut is applied to triplets, leg and breech 
presentations and other abnormal occurrences of this sort. In 
any of such cases the myel arut ceremony will be performed. 
The significance of the tvdn ceremonies will be considered after 
the description of the burial of premature twins (p. 103). 

(t) Kiro dako ma nywalo rudi. After bearing twins a 
woman may not enter the houses nor eat the food of any of her 
own family until the ceremony of kiro dako ma nywalo rudi 
(sprinkling a woman who has borne twins) has been per- 
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formed. It usually takes place about a year after the birth. 
Should the wife break the prohibition, it is believed that she 
will become sterile and her twins will die. 

Details of the ceremony described below are drawn from the 
only performance that I witnessed. This was at Apire near 
Aduku (see Plate VI at p. 102). 

On the day appointed for the ceremony preparations are 
made in the villages of the husband and the wife’s father. The 
wife’s father builds a new ot rudi and her mother will have 
brewed beer in a two-mouthed pot [dogaiyo). Some of this beer 
is put into a small lozenge-shaped calabash called obuto. A tuk 
is placed under the ot rudi and tanga, bomo, anono are placed on 
the ot rudi in readiness, as for myel arut, of which this ceremony 
is really a repetition. 

In the husband’s village two squat drums and the atimu 
drum have been beaten since dawn. From time to time the 
husband’s clansmen and wives dance and brandish spears, as 
described for mjol arut. This they do for ‘ We want jok to be 
pleased and not kill the twins’. Meanwhile the mes me atekere 
of the husband’s Clan shave their heads and put on their best 
clothes. 

When ready they assemble at the original ot rudi, which was 
put up at the birth of the twins, and there they anoint each 
other with tanga. The drums are anointed and are then carried 
towards the wife’s father’s village, while the husband’s Clan 
follow, singing and trotting to the rhythm of the drums. The 
women wreathe themselves with bomo and aiwno. 

Half-way to the village the husband’s Clan are met by some 
of the wife’s Clan, who are similarly wreathed with bomo. 
A sham fight ensues, the two Clans shouting threats at each 
other and brandishing their spears. Then they join forces and 
continue to the wife’s father’s village, where a similar though 
more involved sham fight takes place. The jira victory cry is 
raised continually and they dance the twin dance to the beat 
of the drums. 

Anointing with tanga now takes place, the wife being liberally 
splashed by all the women. The drums are anointed and the 
new ot rudi, against which the spears and shields are leant. The 
two-mouthed pot and the lozenge-shaped obuto are brought to 
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the ot rudi. Some beer dough is poured from the two-mouthed 
pot into a calabash [agwata) and to this is added some from the 
obulo, to the evident satisfaction of the women, who say, ‘That’s 
right, that’s good’. One by one they take this beer dough in 
their mouths and spit it at each other’s chests. 

Now the essential kiro ceremony is performed. The wife, 
carrying her year-old twins, sits in the doorway of her mother’s 
house and her mother sprinkles her with cold water from a 
calabash (agwata) by means of a head of mode grass. This is 
repeated at the doors of her brothers’ houses. Everyone dances, 
shouts and brandishes spean after the fashion of gatojok. The 
doorway of ±e mother’s house is the chief object of the threats 
and spear lunges. 

During the next lull in the dancing the wife’s father brings 
two brown sheep fi'om his flock. In the ceremony that I wit- 
nessed one of the twins had died previously. The wife sat with 
her remsuning twin in front of the ot rudi, her feet straight 
outstretched. One sheep was led round her anti-clockwise and 
its nose was bumped against the twin’s chest. The twin was then 
placed astride the wife’s back in the position usual for carrying 
a baby, and the sheep was held astride the twin’s back. Several 
old men and women then washed the sheep with water, which 
trickled from the sheep over the wife and her twin. After this 
the sheep was put on the ground and water was poured into 
both its ears. It was let free and ran off. 

The dancing and singing was recommenced. Bells were tied 
round the wife’s left leg, and when she jumped up they raised 
ihejiVa cry. The drums were sounding all the time. 

The other sheep was brought. The wife’s father cut its throat 
with a knife, which he had previously given to the wife and 
the twin to hold for a few moments. The blood flowed under 
the ot rudi. The old men and women smeared (jtJeo) the wife 
and the twin with this blood. The sheep was skinned and placed 
on the ot rudi. It was to be eaten on the following morning, 
after being cooked on a fire made by drilling. 

Beer drinking and feasting finished the activities of the day. 
But fint the wtfe’s mother prepared food of every description 
and with this the wife was smeared (gwelo), being fed with it in 
a ritual manner. After this she was free from the prohibition 



lOa CEREMONIES CONCERNING THE CLAN 

agsunst eating food in her father’s village. The dancing ivent 
on late into the night and whiehever Clan lasted the longest 
was entitled to take the drums home as the prize. 

(j) Burial of premature twins. I will now describe the 
various magical precautions which were taken at Ngotokwe, 
near Orumo, when the wife of the fVon amagoro (petty chief) 
bore twins prematurely. The twins died about six hours later. 
I happened to arrive at Ngotokwe on the day following the 
mishap. Though this ceremony is nothing to do with the Clan 
as a social unit, I thought it best to place it here, as it illustrates 
well the real significance of the twin ceremonies. 

The Wm magm had not yet heard of his wife’s miscarriage, 
but her parents were in the village and her father had built an 
ot Tttdi. Her co-wives had collected marsh mud and grass, which 
was placed near the ot nidi. The midwife wrapped the dead 
bodies in pieces of cloth and placed each in a separate pot. 
Pieces of potsherd were placed over the mouths of the pots. 
These pots, together with the smaller one containing the after- 
birth, were then propped up on stones under the ot mdi. The 
whole collection of pots and stones was then heavily plastered 
with the marsh mud by the midwife (see Plate VI at p. 102). 

Tanga was made in two small new calabashes. This was 
anointed on the wife’s chest by means of two sorghum stalks, 
which were wreathed with bom. She sat near the ot rudi. The 
wife then anointed the midwife and her father, and splashed 
tonga on the ground in front of her co-wife. She did not anoint 
the co-wife. The wife’s father then anointed the pots, the mid- 
wife and his daughter. Her co-wife took a length of bom and 
stripped it of leaves. This she gave to the wife, who tied it 
round her waist. 

Later in the day the midwife spat some beer dough, which 
had been made in a two-mouthed pot, at the pots containing 
the bodies. When asked why she did all these things, she said 
that were any of the ritual omitted the wife would not be able 
to bear again. The two-mouthed pot was now taken to the 
ot mdi. Hot water was poured into it and the beer was decanted 
into calabashes, from which those present drank. They said 
that on no account were they to drink this beer with drinking 
tubes [choke) at this stage. 
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Later in the day an old woman chanced to come to the 
village. She was immediately taken to the ot rudi with the wife 
and the anointing with tanga was repeated all round. 

The birth of twins signifies to the Lango the presence of 
jok power of great potency. This is so of all abnormal births. 
Where the abnormality is purposeless, such as breech or leg 
presentations, dentulous births, monsters and so on, the event 
is looked upon with horror and fear. When, however, this 
manifestation of jok power results in the unexpected arrival of 
two individuals to increase the strength of the Clan, the occasion 
is marked by rejoicing. But it is a joy tinged with fear and 
anxiety. The parents and their twins are marked individuals 
for the rest of their lives. The twin ceremonies must be observed 
scrupulously and on every subsequent ceremonial occasion or 
critical undertaking some part of the twin ceremony, usually 
the anointing with tanga, must be performed for the sake of 
safety. In this way the dangerous charge otjok power is brought 
under control and converted to man’s benefit. The tragedy 
of the premature twins, just described, denoted an evil ap- 
pearance of jok power, necessitating the most careful magical 
ritual to prevent the mother’s reproductive powers being im- 
paired. I was very struck by the solemnity of every action. 

There may well have been other occasions on which the 
Qans visited each other as a result of the birth of twins. I only 
discovered the two occasions already described. These show 
how the twin ceremonies serve to bring the Clans together in 
festive manner and so strengthen the Clan and inter-Clan 
bonds. 


[k) Chibo adit me atekere. I had heard from the old men 
that there used to be a ceremony of installation for a new Clan 
chief, called chiio adit me atekere. The account I give below is 
derived from the work of several educated Lango, who were 
asked by the District Commissioner to investigate the matter. 
In their account there was much detail obviously borrowed 
from the Acholi — ^leopard skins, stools, etc. I have cut all this 
out. But I cannot vouch for the accuracy of the remainder, 
which I reproduce for what it is worth. All that I can say 
definitely is that there was some ceremony of installation and 
the account given me seems likely enough. 



104 CEREMONIES CONCERNING THE CLAN 

In Lango every Clan had one leader who was known as adil 
(chief) and whose duty it was to lead his people in war. When 
such a chief died his most popular son took his place. The son’s 
seniority was not important. He was elected by the people’s 
judgment. He was bound to be a man who could lead the 
Clan’s team of warriors against other chiefs. The heir had to 
be a man with a sense of responsibility and adept at using his 
spear and shield in the fight. Besides being a war leader he had 
to settle such matters as might arise in the village. These Clan 
chiefs were anointed before taking up chieftainship. 

The day of the ceremony was made known to the people 
about three or four days beforehand, and the old people of 
the Clan prepared beer and food for the occasion. In the mean- 
time the news was sent round to all the Clansmen and they were 
expected to be present on the day. The people assembled outside 
the house of the heir and his father’s stool was put near his 
evening sitting-out place {otm) by the fire. A bowl of sesame 
oil [mo nino) was placed near by. The heir was then called from 
his house, and he came with his most popular wife, who was to 
be anointed with him, 

When the heir and his wife were seated in the centre of his 
people, the oldest and most respected man of the Clan came 
forward and anointed (win) them with the oil. All the men 
and women present were then expected to anoint them in turn. 
The heir had the Clan echach stick leaning against his shoulder 
all this time. 

The new chief was instructed in the art of ruling his people 
well. The old men admonished him as follows : 

1. Now that you succeed to your father’s stool, do not forget 
your people in future. 

2. Now that you succeed in your father’s footsteps, do not 
refuse the old men. 

3. Now that you succeed in your father’s footsteps, do not 
cast your eyes down upon your people. 

4. Now that you succeed in your father’s footsteps, never 
be a coward. 

5. Now you are in your father’s place, never speak harshly 
to your people. 

6. Now you are in your father’s footsteps, look after us well. 
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Each old man spoke a few of these sentences as he anointed 
the heir with the oil. The old women also admonished him as 
they smeared on the oil: 

1. Now, boy, you are in your father’s footsteps, remember 
old women. 

2. Now, boy, you are in your father’s footsteps, never hate 
old women and quarrel with them. 

3. Now, boy, you are in your father’s footsteps, never refuse 
the advice of old women. 

Having given these admonishments, the clansmen left the 
new chief with four or five of the old men and he conversed 
with them. If his father was rich, he would prepare a feast for 
his clansmen. A week or two later the new chief would call 
the warriors together to practise warfare drill. He would have 
to show his powers as being the best of them all with his spear 
and shield. He would then kill a bull for his warriors. They 
would pick the meat from the fireplace with their teeth, not 
using their hands. [This was usually done as a method of 
swearing an oath before the chief. To prove that he was speaking 
the truth a man would take a red hot coal into his mouth.] 

The ceremony of chibo adit me atekere is no longer performed, 
unless it is done in secret, for the chief {jago or wot) appointed 
by the Government is no longer the legitimate Clan chief 

( 1 ) Blood-brotherhood. Dribeig found blood-brotherhood 
being practised in north-west Lango, and at Ngai in Atura 
I was given similar information, though I never witnessed a 
ceremony. 

There are three methods; i. A cut is made in each man’s 
forearm. He puts his finger to his partner’s cut and then licb 
the blood off. 2. They take an arm bracelet of brass wire and 
tug at it until it breaks. Each man then keeps his half of the 
bracelet. 3. They break a flying termite (ngwen) in half, and 
each man eats his half 

Should either of the partners become ill or die hereafter, 
a like fate will fall upon the other. The ceremony is an importa- 
tion from the west and in these days, my informants told me, 
it is very unpopular. But should two men be so attached to 
each other that life without the other would be intolerable, 
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they may even in these days perform the ceremony. Should 
their respective families hear of it, they will order a dissolution 
of the bond. This is done by building a grass hut of small 
dimensions in the nilotic style. The blood-brothers go inside 
and the entrance is blocked up. They then make two holes in 
the wall and creep out through these separate exits. Women 
may perform the ceremony. The Clan disapproves of the cere- 
mony because it affects in like manner the classificatory Clan 
brothers of the two friends. 

(m) Yiko dam ma to, I never witnessed the burial of a 
dead person [yiko dam ma to), and this description is drawn 
from verbal evidence. It applies only to adults. 

When a death occurs, the women of the village immediately 
raise the funeral wail, so that the neighbourhood should be 
informed. This is a high-pitched wail that carries a long distance 
and sounds very eerie. 

Men of the dead man’s Qan or his relations by marriage 
dig the grave, which is very deep and just outside the edge of 
the village. The afflicted family do not take part in this for 
‘they are too sad’. A clansman or relation by marriage lays 
the dead man in the grave. He is laid just as he would sleep 
on his mat, the knees are bent but not drawn right up to the 
chin, nor do the heels touch the buttocks. He is placed on the 
cowhide that had served as his sleeping mat. In these days he 
is often wrapped in cloth. He is laid on his side with his hands 
drawn up and placed under his cheek. The side on which the 
dead person lies, whether man or woman, is immaterieJ, but 
he must be facing into the village. Should he face towards 
the bush, it is believed that his tipo (spirit) is certain to bring 
sickness upon the members of his family. 

Before the dead man is placed in the grave, a patch of hair 
is shaved off his head at bregma, the meeting place of the coronal 
and sagittal sutures {chwiny wich). If this place is not shaved, 
it is believed that the man’s widow will never be able to bear 
another child. The spot is always referred to as the place in a 
baby which still has no bone. At the same time this shaving 
of the chwiny wick furnishes evidence as to whether the dead 
man was a sorcerer {ajok). If an ajok is caught red-handed, a 
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nail is driven through his head at bregma. This would be seen 
by his family when the shaving takes place. Another cowhide 
is laid on top of the dead man and his ears are stopped up with 
pieces of hide. Then the whole family take earth in their hands 
and throw it on the corpse, standing at the edge of the grave, 
which is then filled in by the diggers. A mound is left on top 
and the earth is trampled down tightly. 

The grave-diggers are given a chicken, which they eat at 
their village. There follow three days during which the widows 
must remain in their houses, except for necessary purposes. 
Meanwhile the other females of the village go round to the 
dead man’s relations to inform them of the death. They wail 
as they go. 

On the day of the death, the widow or mother of the dead man 
prepares beer fiom beer flour [moko Kongo) and the fermenting 
agent [bilo kongo). This is fit to drink in three days. It is there- 
fore ready on the day of coming out (donjo oko), when the widow 
is allowed out of her house. On this day the clansmen, relations 
and friends of the dead man arrive early. They come silently 
till near the village, then there is an outburst of crying and 
wailing. All the women wail, while tears of genuine grief may 
be seen in the eyes of the men, though they remain silent. 

An inquest is next held by the assembled clansmen to ascer- 
tain how their brother died. If he was an old man, they decide 
that it was old age. But the death of a younger man is thought 
to have been caused by an enemy. The Avidow and the dead 
man’s brothers give their evidence. Should a nail have been 
found on shaving the head at bregma, they know that the dead 
man was an ajok (sorcerer) and no more is said about his death, 
for even his Clan are glad of the fact that he has been killed. 
[The dead man will, however, have been buried in the usual 
way, even though proved to be an ajok, unless he died away 
from home, in which case he would have been left to the vultures. 
A suicide is buried in the same way, but demonstrations of 
grief are not so excessive, as he sought death voluntarily. 
Suicide is most frequent with women who have lost their 
children. They hang themselves.] Perhaps the dead man stole 
something and his victim has killed him through the spells of 
an ajwaka (medicine-man). Perhaps some man has quarrelled 
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with him and brought about his death. Anyway they decide 
definitely that someone has killed him, and if there is any 
explicit evidence the news is taken to the Won pacho (village 
chief) and so to the Courts (lukiko) (see Plate IX at p. 146). 

The people then shave their heads. A sheep is killed and 
eaten. Its skin is worn by the widow or husband, as the case 
may be, either round the waist in the form of an apron, or in 
a strip round the head. It is worn for a month or so. Formal 
wailing is finished on this day. But the near relatives may 
continue to cry for several weeks with real grief, and suicide 
is not uncommon on the part of the mourners. The day is 
ended by drinking the beer that has been prepared. 

Christians are buried differendy in these days. A teacher 
buries them with the proper Christian service. They sing hymns 
and pray. They do not shave the head nor bend the knees of 
the dead. The body is wrapped up in new cloth. The man’s 
bed is placed in the grave and the body laid on it. They kill 
the chickens for the diggers of the grave and also the sheep on 
the day of donyo oh, but the skin of the sheep is not worn. 

The ceremonies olyiko dam ma to and neko dyang me wi lyel, 
as next described, together with the first four ceremonies asso- 
ciated with the Etogo group, form a consecutive series concerned 
with the disposal of the dead. By these ceremonies the tipo 
(spirit) of the dead person is laid to rest. It is the particular 
concern of the Etogo group to exert control -over the tipo. But 
the Etogo takes no part in these first two ceremonies, which are 
the concern of the Clan. 

(«) Neko dyang me m lyel. I never saw neh dyang me wi 
lyel (killing a bull for the grave). But accounts of it were 
numerous, especially in connection with sickness due to the 
visitation of a tipo (spirit). If the dead man’s son does not 
provide a bull to be killed, the tipo will ‘send dreams’ to his 
family. The dreamer will become ill and die unless the ceremony 
of neh dyang me wi lyel is performed. 

The ceremony is carried out any day after the donyo oh 
ceremony described above. Sometimes it is done on the same 
day as donyo oh, as they like to have it done as soon as possible 
through fear of the tipo. A bull is not killed for a woman. 
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The son of the dead man provides the bull, which is lulled 
by the men who have dug the grave. The assembled clansmen 
divide up the meat. The grave-diggers take a leg for themselves 
and the son keeps the head and a shoulder, since he is the 
owner of the bull. 

Conclusion. The ceremonies described in this chapter show 
the reciprocity which exists between Clans which have been 
united by marriage. Loyalty to the Clan and the maintenance 
of inter-Clan alliances were of prime importance in the days 
when the individual’s interests could be protected only through 
his Clan. The network of Clan ceremonies built up these senti- 
ments of loyalty and kept them at the requisite degree of 
intensity. 

The Clan is still the focal point of the individual’s interests, 
but he is not so dependent upon Clan support as he used to be. 
British administration, with its education, money economy and 
law courts, enables the individual to act independently of his 
Clan. The marriage alliance between Clans has become im- 
portant more as a means of redistributing the newfound wealth 
through the institution of the marriage goods (see Uganda 
Journal, vol. vn. No. 4, April 1940, p. 159). 

These changes have had their effect on the due performance 
of the Clan ceremonies. We have seen that the tribal ceremonies 
have died out almost completely as a result of the^a* Britamica 
and the new famine organisation, which have made warfare 
and famines things of the past. The Clan ceremonies are sdll 
in existence, but are becoming more formal and less real. The 
modern tendency is to avoid the ceremonies wherever possible. 
This is the desire of the Christianised Lango. Schoolmasters 
may take no part in them on pain of dismissal. Consequently 
certain of the ceremonies may not be performed until mis- 
fortune comes upon the family. This is soon attributed to their 
neglect of the ceremony, which is hurriedly performed. A number 
of ceremonies may be telescoped into one as a result of this 
tendency. If a child becomes ill and twej^o lau has not been 
performed (it should have been done before birth), the difficulty 
would arise of doingyeyo lyeto out of its turn. A compromise is 
reached by doing more than one ceremony on the same occa- 
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sion, so that the due sequence is not upset. The marriage negotia- 
tions, formerly spread out into a number of reciprocal visits, 
are often telescoped into one or two meetings between the parties 
in these days. 

Rodia, a devout Christian of Aloro, said that none of the 
intcr-Clan ceremonies would ever be given up by the Lango. 
She said that these ceremonies were concerned with Obanga (the 
Christian God) and not with jui, who was only concerned with 
the practices of the ajwiika (medicine-men). This attitude pre- 
vailed among all those who lived near the administrative centres 
and were therefore in contact with modern developments. 

But whatever rationalisations may be made to justify the 
existence of ceremonies, which were dear to the Lango and on 
which their social structure used to depend, the practice of the 
modern Lango is to avoid or curtail these ceremonies. Where 
Christians are concerned, the ceremonies are performed merely 
as medicinal remedies. As such performances become more 
and more formal, the social functions of the ceremonies, those 
that promote group and inter-group loyalties, will disappear, 
and the ceremonies are likely to reach the status of pure super- 
stition or picturesque survival. 



Chapter V 

CEREMONIES CONGERNING-THE ETOGO 

Control over the tipo (spirit) of a dead man is exercised by his 
Etogo group. I have shown in Chapter in how the massed action 
of the Elogo groups constituted the practice of the tribal religion. 
For the Etogo groups control the tipos of the tribal ancestors, 
which are in close association with jok power, and jok power is 
thereby harnessed to the prime tribal requirements of rain- 
making and victory in war. 

The death of a man is followed by a consecutive series of 
funeral ceremonies by means of which his tipo is translated to 
the status of ancestor. This series commences with the two cere- 
monies ofyiko dano ma to and neko dyang me wi lyel as described in 
the previous chapter. The Etogo do not appear at these first two 
ceremonies, and, should the tipo go through its transition period 
peaceably, their presence is only required at achuban me gonyo 
tol and at the apmy ceremony described in Chapter m (p. 63). 
But should the tipo prove its malevolence by bringing sickness 
upon its family, the Etogo has to be called in to perform other 
ceremonies in an endeavour to pacify it. The final extremity 
is reached when the Etogo dig up and bum the dead man’s 
bones at the ceremony of goto chogo. 

(a) Achuban me gonyo tol, Driberg has described the 
funeral ritual {The Lango, p. 167). The ceremony which he 
calls achuban or mato kongo me ud lyel I have already described 
under the name of neko dyang me wi lyel. The ceremony he calls 
apuny me gonyo tol I now describe as achuban me gonyo tol. It will 
be seen that Driberg’s accounts are much the same as mine. 
He was not fully aware of the existence or functions of the Etogo 
nor of the serial nature of these Lango ceremonies. Ceremonies 
that are concerned with one particular subject, such as twins 
or funerals, are apt to be similar. The difference between them 
ean only be realised when it is understood that one follows the 
other in a definite sequence. I believe that this has caused some 
confusion in the names that Driberg has used for the ceremonies, 
which he has none the less described accurately. 
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I saw achtiban me gonyo tol (the December for loosening the 
string), also called kongo me wi lyel (the beer of the grave), at 
Ober near Bar, at Anwongi near Nabieso and at a village near 
Aboki. 

The ceremony, which marks the end of mourning, takes place 
at the end of the November or the beginning of the December 
.following the death, during the Lango month of achuban. Should 
the death occur in November, the ceremony is postponed till 
the following November. I was told at Anwongi that achuban 
marks the end of the agricultural year, and that it is therefore 
fitting that they should cease mourning for their dead brother 
and start the new year with renewed hope and gladness, 

The ceremony lasts for three days. The members of the dead 
man’s Etogo assemble on the first day, so that they may have 
time to brew beer from the beer flour (moko kongo) and fer- 
menting agent (bilo kongo) of each widow. For each widow has 
to provide three large pots of beer, one for each meat division 
of the Etogo. 

The clansmen line up in fi'ont of the dead man’s house, 
holding spears with points towards the ground. The leader of 
the dead man’s meat division sprinkles (kiro) them with water 
from a calabash (agwata) three times. If this is omitted the 
dead man’s tipo will plague them, it is thought. 

After this the Etogo members seize the man’s widows and 
demand a goat and beer from each of them, They in their turn 
seize the men whose wives they wish to become, and these new 
husbands provide goats and beer. The beer is drunk by the 
Etogo, the leader of the dead man’s meat division having first 
stirred it (see Plate VII at p. 124). A spell is laid {gato) on the 
grave and beer is poured over it. They dance into the night, 
finally throwing the ashes of the fire, on which the water for 
the beer has been heated, outside the village. 

On the following day at dawn — I am now describing the 
actual ceremony witnessed at Ober — ^five goats and fifty chickens 
were killed. There were five widows and the goats had been 
provided by each widow’s new husband. One of these widows, 
who was very old, had elected to remain under the protection 
of her son. Another had selected one of her co-wives’ sons to 
be her husband. The others had chosen different men from 
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their late husband’s Clan. It was these men who provided 
the goats, which were killed by the leader of the dead man’s 
meat division, who cut their throats in front of each widow’s 
house. The chickens were brought by various members of the 
Clan and were also killed by the leader of the meat division, 
who beat their heads against the posts of the granaries, ten 
chickens for each widow. The goats were skinned and the 
chickens were plucked. 

Each widow had a fire in front of her house and small pieces 
of goat’s flesh were roasted there. The Etego members then sat 
in their three meat divisions to eat this meat. The dead man's 
Clan did not eat with the Etogo, but were given pieces of meat 
by the eaters according to their meat divisions. Many friends 
of the dead man had also come and were given pieces of meat 
by the Etogo. A quarrel arose because one meat division had 
kflled an extra chicken. They should have been divided on the 
basis of ten chickens for each meat division and twenty for the 
visitors. They said that the man who had killed the eleventh 
chicken for his meat division was very bad. He was told that 
another man of the Clan would die if he did that sort of thing. 
The chickens and most of the meat were placed in large pots 
to boil for each meat division, and were eaten later in the day. 

Two of the dead man’s chickens were produced. They were 
taken by the leader of his meat division. Many spears were 
leaning against the tree stump by the village fireplace [otem me 
abila). These belonged to the dead man and his sons. They 
were placed in a heap on the ground and the chickens were 
laid on their sides on top of the spear-heads, one chicken on 
top of the other. The leader of the meat division then placed 
a spear-point on the top chicken. All the dead man’s sons 
grasped the shaft of this spear and together pushed it through 
the chicken. The leader of the meat division then picked the 
chickens up by the legs and beat them against the otem, the 
spears and the hunting nets, so that the blood fell on these 
things. This they called lamo pack (blessing the village], 
‘because they wanted the whole village to be well and the 
spears and nets to catch many animals’. 

The dead man’s five widows now went off with the leader 
of his meat division to the marsh. They wore lau (leather tail) 

SH 8 
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and chip (pubic fringe) only, and each carried a new lau and 
chip in her hand, together with some red-ochre powder and a 
water pot. Only the leader of the meat division might accom- 
pany them to the marsh, so I had to rely on a description of 
the episode there enacted. At the marsh they threw their old 
ktt and chip into the water {gotyo tol: to loosen the string). The 
old man washed them in the marsh. They stained the new 
ku and chip with the red ochre moistened with water, put them 
on, filled their pots with water and returned to the village. 
The water was put on the fires to heat for beer. The leader of 
the meat division then shaved the heads of the widows, leaving 
a round unshaven patch on the top of each head. 

The Etogo, who had come without thdr wives, had to do 
their own cooking and grind their own millet. For the wives 
'of the dead man’s Clan feared that, if they cooked for the Ehgo, 
a member might become ill or they might quarrel with the 
Clan for cooking badly; then all the members of the Clan would 
become ill and die. So the Etogo set about cooking their food, 
while the others sat down to the beer pots drinking in groups 
according to their meat divisions. This beer, they said, was 
drunk ‘for the ashes of yesterday’s beer’ which had been thrown 
outside the village. 

I did not see the rest of the Ober proceedings, but I was told 
that they would be concluded in the usual way, which is as 
follows. They eat the remainder of the meat and chickens with 
the millet, which they have cooked. The Etogo then pour water 
on the fires to extinguish them and go home. But a few members 
of the dead man’s meat division remain behind till the following 
morning, when a goat is killed and portions of it are eaten by 
the clansmen, sitting in their meat divisions. The Etogo members, 
who have remained behind, then clear up the village and 
deposit the ashes of the fire outside the village [jobo bur). If the 
ceremony is performed for a woman, the wife of a man of the 
dead woman’s husband’s meat division stays behind and sweeps 
out the dead woman’s house thoroughly. 

These Etogo members then leave the village and the clansmen 
arrange for the disposal of the dead man’s property. His widows 
have already selected their new protectors and will abandon 
the old houses. The dead man’s heir is his most capable son. 
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usually the eldest, and he steps into his father’s position as head 
and guardian of the family. After the eeremony at Ober, the 
dead man’s possessions were brought out by the widows and 
the assembled clansmen decided how they were to be divided 
up. The heir, as head of the family, divided up the cattle so 
that his younger brothers would be assured of wives in due 
course. He' said that he would sell what was saleable of the 
other goods so that he could send his younger brothers to school. 
Should a man leave minor children, his brother holds all the 
property in trust for them. 

By this achuban ceremony the formal period of mourning is 
ended. It is important that the new year, marked by the 
sowing of the fields, should start in gladness. At the ceremony 
the heir is officially recognised, the division of the dead man’s 
property is effected and his widows choose their new protectors. 
The Etogo group controls the proceedings and the leader of the 
dead man’s meat division must kill the animals, stir the beer, 
sprinkle the clansmen with water and so on. The Etogo thus 
prevent the dead man’s tipo from plaguing any of his clansmen. 
Besides the clansmen and Etogo, any of the dead man’s friends 
may attend the ceremony. If he is a well-known figure, people 
may come fi'om all over the country to pay their last respects 
to him. 

{b) Goto two. I will describe the ceremony of goto two 
(laying a spell on sickness), also called lamo kom dano (purify- 
ing a man’s body), which I saw at Akot near Aduku. I will 
describe it in detail as an example of my method of recording 
ceremonies in my field notebook. 

I arrived at 7.45 a.m. when the people of the village were 
finishing off their last evening’s meal. Soon after my arrival 
the old men who were to take part in the ceremony drifted in 
and sat talking to each other about various topics. Most of 
these men belonged to the Etogo of Obar, the sick man’s Etogo, 
but there were others who merely came to assist in the cere- 
mony and to drink beer. They discussed the sick man’s symp- 
toms. He said that once he was washing in a rain pool [atapara) 
near the village, when he became ill. After that, whenever he 
went near this pool, he felt ill. The Etogo all agreed that his 
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obanga (obanga mere) must be near the pool. The sick man then 
said that his wife, who had died some time before, had been 
buried near the pool. While willing himself there for the first 
time, he had seen an eddy of air coming from her grave up to 
the pool. This must have been iiityamo (wind) of his wife, for 
it gave him a bad headache. All agreed that this was the cause 
and it was decided to take the sheep, that was to be killed, in 
the direction of her grave. All this came out of the rather 
casual discussion among the old men. It was confirmed by my 
boy Okuja, whose note I reproduce with a word-for-word 
translation; 

'Keny mumiyoyamo bange, en dako mere. Pien mmngo yam oyiho 
chege kmo, dong pimm ka en awoto i atapara meno etelmko home 
iye etenwongo yamo me dako mere nu i atapara meno, otemiye two 
twatwal. Kop mum^o gitero romo kuno dang pi kop meno, tekopere 
wi lyel tye kuno, doki atapara dang tye kuno.’ 

‘Keny (sick man’s name) what-gave wind to-him, she wife 
his. Because it-happened he-buried wife-his there, well there- 
fore when he went into pool that and-he-washed his-body in-it 
and-he-found the-wind of wife his that in pool that and-it-gave- 
him sickness very-much. Reason which-gives that-they-take 
the-sheep there also for reason this, it-signifies the-grave is there, 
further the-pool also is there.’ 

Ogwal, who led the chant-chorus of the spell laying {gaio), 
said he did so because he was a respected man and the sick 
man was like a son to him. Therefore the sick man had called 
' him to gate the obanga in his body. Ogwal was not a member 
of the sick man’s Etogo, The ack man’s son refused to take any 
part in the ceremony except to drink the beer. He said that he 
had no desire to take part in it as he was a Christian. But he 
thought that obanga would be pleased at the Etogo coming like 
this and that his father would be cured. They waited for this 
son’s wife, and as she was long in coming an oldish Etogo man 
said impatiently, ‘The work of obanga requires people to arrive 
punctually’ {nitimo obanga myero dano tuno piopio). He then went 
into the bush and brought back a thorn tree [okuto) four feet 
high, and some grass. 

At 9.30 a.m. the grass was laid out in front of the sick man’s 
house and the thorn tree was placed on it. The sick man’s half- 



CEREMONIES CONCERNING THE ETOCO II7 

brother then brought the brown sheep, that had been tied to 
the goat house, and laid it on the tree, the root end of which 
pointed into the house. The neck of the sheep was tied to the 
stem of the tree with the grass, its head pointing to the root 
end of the tree. The whole of its body was tightly enveloped 
in the tree, which was bound securely with the grass. A man 
then took the pole {qyeb), which is used for propping up the 
granary roof when taking out grain, and pressed the sheep 
with the forked end. Whenever I asked why they did all this, 
the invariable reply was, ‘Work to do with ohanga’ [tick kede 
obanga). 

By this time, 9.50 a.m., the son’s wife had arrived with her 
children and the sick man went into his house with his grand- 
children and son’s wives and all the women of the village. They 
sat on the ground in the centre of the circular house. The 
half-brother caught the thorn tree by the root end and dragged 
it into the house. He dragged it slowly round the house, 
encircling the people sitting there, while following it on the 
outside of the house went the old men with their spears, stabbing 
the wall of the house as they replied to the words of Ogwal. 
This process was termed gate or lam. The words spoken and 
repeated many times were: 


Ogwal Old Men 


‘Let this sickness forget’ 

‘Forget’ 

[two ni wijie owil) 

[owil) 

‘If it goes, good’ 

‘Good’ 

[ka owoto, ber) 

[ber) 

‘ If the village is at rest, good ’ 

‘Good’ 

[ka pacho okwe, ber) 

[ber) 

‘ May the dead forget’ 

‘Forget’ 

[wijo ato owil) 

[owil) 


Having encircled the house the sheep was dragged out again 
and laid at the door. They then came out of the house, walking 
so that the sheep passed between their legs. All then set off in 
single file into the bush, the sheep being dragged along in the 
middle. The gate chant-chorus was continued, led in turn by 
the half-brother, Ogwal and another Etogo man. The sentences 
were repeated time after time: 
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ii6 

Leader 

‘If you are Atim, if you are Ongu (dead 
wives of the sick man), let the people 
of the dead forget’ 

{ka in Atim, ka in Ongu, jo ato wigi owil) 
‘If the village is at rest, good’ 

{ka pack) okwe, her) 

‘May the sickness forget’ 

{two, wiye owil] 


Old Men 

‘Let the people of 
the dead forget’ 

{Jo ato wigi owil) 
‘Good’ 

{ber) 

‘Forget’ 

{owil) 


No one was allowed to look back at the village as he went. 
They arrived at a clear space in the grass near the graves of 
Atim and Ongu and near the pool where the sick man had 
bathed. Here the people, who had been inside the house during 
the goto ritual, stood stiU while the old men went round them 
twice dragging the sheep. The sheep was then placed with its 
head pointing away from the village towards the east, from 
which direction they thought that the sickness had come. The 
people stood behind it. They were careful not to let it point 
towards a neighbouring village, for the sickness might go there. 
A calabash {agwata) of cold water had been brought from the 
village. Each man took some in his hand, spat into it and threw 
it on the sick man’s grandchildren and their mothers, saying 
as he did so, ‘ Formerly the people were helped. Help the whole 
village to be at rest and keep well, and this leader of the village 
to rest well at peace.’ Then the grandchildren and their mothers 
each spat into the sheep’s mouth and returned to the village 
by another road, entering the village at the side opposite to 
the one from which they had gone out. Nor were they ever 
allowed to look behind them. 

Meanwhile the other old men proceeded to kill the sheep. 
While it was still alive they cut the skin of the left front knee 
and broke the leg off at the knee. This they threw to the east, 
saying, ‘Throw it to the east in case the sickness comes from 
there’. The stomach of the sheep was then slit open with a 
spear so that the entrails fell out, after which it was killed by 
cutting its throat with the spear. The body was then cut off 
the thorn tree, which was left with its crest pointing to the east. 
The carcase was tied to the fork of a nearby tree so that no 
animal would touch it, and a spear was placed point upwards 
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against anolliei’ tree to prevent kites from taking any of the 
meat. They then returned by the road that the grandchildren 
had taken, being careful not to look behind them, for the sick 
man would not recover if anyone did so. The grandchildren 
and their mothers were waiting in the village, and all went into 
the house. As they came out again the half-brother hit each 
person on the chest with an epobo twig once. 

At 10.25 everyone crowded into the house and a small 
black pot of beer was placed in the centre. Ogwal and an 
Etogo man took turns in leading a gala chant-chorus of exactly 
the same words as before. The Eloge man poured cold water at 
the doorway, behind the pot and into the pot. Each old man 
then took cold water in his right hand, spat into it and flung 
it over the people in the house. Hot water was poured into 
the pot and the Etogo man stirred it and tasted it from a new 
calabash [agwata keek). They called this beer pot, eehol, and 
they said that it was only used for lam kom dano. The old men 
drank out of this calabash, but no young man was allowed to 
drink this beer. When they had finished the dregs were poured 
back into the pot, cold water was added and the half-brother 
took the pot outside. He pouted some of the dregs at the edge 
of the village on the west side, where the people had returned, 
and then on the east where they had set out into the bush. Then 
he set the pot in the grass on the north side. 

A large pot of beer w'as placed in the centre of the house. 
Cold water was poured into it and at the doorway to purify 
the pot {m lam gulu). For the sickness had made this house 
its home and they wanted it to go away. ‘So they poured out 
water to drive away the tlpas of the dead people who gave this 
man sickness’ (kun onyo pi me ryemo lipo me jo ato, mumtyo dano 
meno two). Some hot water was poured into the pot and beer 
was decanted into a calabash (agwata). The half-brother and 
the Etogo man caught at the bubbles in the calabash with the 
finger and thumb of each hand and smeared (juko) the sick 
man and his grandchildren. The grandchildren and their 
mothers then drank out of the calabash. The young men were 
also allowed to drink this, but still without drinking tubes 
(cheke). At 10.55 decanted into pots and all 

settled down to drink it with drinking tubes. 

At 1 1 .45 a.m. the half-brother came out of the house with 
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a glowing stick from the fire. He look some grass from the 
thatch of the house and went into the bush towards the sheep. 
As he went he pointed out cow dimg on the path and said that 
this was a very good sign. Another man followed with fire- 
wood. The half-brother cut the sheep from the tree and took 
out its entrails with a spear. He did not skin it but he cut 
through the ribs round the breast-bone and then along the 
stomach, cutting away the genital organs. This exposed the 
carcase inside and made it easy to roast the whole body. Mean- 
while the other man made a fire and the carcase was placed on it. 
They also roasted the entrails and other pieces of meat separately 
on sticks. Various young men had come to help to do this. 

The half-brother went back to call the old men. As each 
man came out of the house he took beer dregs and smeared 
(juko) them on the sick man. Then he would take some dregs 
in his hand, wave them round the sick man’s head three times 
and throw them against the wall of the house in the direction 
of .the graves. Then altogether they washed the outside of the 
beer pot and went off to the sheep. They were in a stupor from 
the beer. The half-brother brought the small black pot {eehol) 
to the sheep. This would be taken away by an old man. It 
belonged to the Etogo and would be used again at the next 
gato two ceremony. 

The Etogo sat round the sheep and ate the meat, which was 
distributed to each man according to his meat division. There 
was some quarrelling over the distribution. Several men, not 
of the Etogo, sat silently apart and were given some meat by 
the Etogo. They said that they would die if they approached 
any nearer the Etogo while they were eating. The sick man 
remained in the village, but the half-brother ate with the Etogo. 
At I p.m. they aU went away. 

By the ceremony of gato two sickness due to the visitation 
of a fipo is cured. It is believed that the tipo of a clansman or 
near relation can enter the body of a living man and make him 
ill. The sick man knows the culprit, for he continually dreams 
of the dead person. The visitation proves that the dead man’s 
tipo is malevolent, that ‘his head is bad’ {wiye rack). The 
funeral ceremonies have not been sufficient to lay it to rest and 
so the Etogo must be called to deal with it. 

Spirits of the dead can only enter the bodies of clansmen or 
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very near relations, such as husband and wife, to afflict them. 
It is my hypothesis that by the gate two ceremony the tipo is 
first attracted into the body of the sheep. While in the sheep 
it is dragged away from the village towards the grave, which 
is its more ordinary dwelling-place. It is immanent in the flesh 
of the sheep, which is eaten by the Etogo men and so absorbed 
into their bodies. But it can do them no harm, since they are 
not of the same Clan or closely related to the dead person. 
The fact that in the ceremony just described several of the 
sick man’s Clan did eat the sheep can be explained by the fact 
that the ofiending tipo was that of the sick man’s wife, who 
was naturally not of their Clan and therefore could not trouble 
them. The sick man was not allowed to eat the meat, for he 
would then have reabsorbed the tipo of his wife, which was 
troubling him. (Cf. p. 113, where the dead man’s Clan did 
not eat ritually with the Etogo, but were given pieces of meat 
to eat apart.) 

(f) Neko dyang me two. It is usual for the victim of a 
tipo visitation to consult an ajwaka (medicine-man), and he may 
go to a specialist, who catches the tipo in a pot (p. 155), instead 
of summoning the Etogo. But the ajwaka is more likely to pre- 
scribe some stereotyped Etogo ceremony. He first asks whether 
the son of the dead man has killed a bull for his father {neko 
dyang me wi lyel, p. 108). If he has done so, then perhaps the 
tipo was not satisfied with the bull and another must be killed, 
neko dyang me two (killing a bull for sickness). 

I will describe this ceremony as witnessed by me at Abonga- 
mola near Aduku. 

The victim was a four-year-old girl. Her grandmother was 
an ajwaka and had discovered by means of her divining rattle 
that the tipo of the child’s father’s brother was responsible. She 
therefore prescribed the followii^ ceremony. 

At cockcrow two members of the Etogo arrived. Only these 
two had been invited besides the clansmen. They caught the 
bull and took it to the dead uncle’s grave. They led it round 
the grave once and then one of the Etogo men stabbed it in 
the side with a spear and so killed it. 

The slayer of the bull skinned it. A red spot on the tip of 
the heart was pointed out as being very auspicious. The entrails 



122 CEREMONIES CONCERNING THE ETOGO 

and kidneys were also good and they said that the village would 
be well. The main joints were cut up. The right front leg was 
taken off at the knee, and small pieces of meat from all parts 
of the animal were also cut off together with some chyme (we). 
These were wrapped up in leaves and put up in a tree away 
from the dogs. None of it could be brought into the village. 
The slayer of the bull had done all the skinning and directing. 
He then gave instructions about the division of the meat. He 
took pains to warn them not to quarrel over the division, for 
the sickness would become worse in the village if they did. The 
slayer of the bull was not allowed to enter the village. He went 
off with some meat and the head, which must not be brought 
into the village or everyone would become ill. 

The clansmen then sat in three groups in the village dividing 
up the meat among themselves. There was a quarrel over the 
division (p. 45). They had finished doing this by 3 p.m. and 
the second Etogo man (he was the nero, mother’s brother, of the 
dead man and had buried him), who had been allowed to enter 
the village, took the leg, meat and chyme down from the tree. 
He did not look back at the village, but went straight to the 
dead man’s grave, being careful not to turn his eyes to right 
or left. He stood with his back to the grave and threw the 
leg, meat and chyme backwards on to it. Then he walked away, 
being very careful not to turn his head in the slightest degree 
to the left or right. He went home to his village and the 
ceremony was over. 

(d) Goto chogo. I never saw goto chogo (digging up the 
bones) and this account is obtained from my informants. 
Driberg mentions it {The Lango, p. 168), 

Digging up the bones of a dead man is a very dangerous task. 
The only person who dares to do it, or who is able to do it 
without hurt, is the chief old man of the dead man’s Etogo. He 
does the actual exhuming. The bones are then burnt at the 
marsh and the ashes thrown into the marsh. A bull is killed 
and eaten by the Etogo on this occasion. The grave is sprinkled 
with medicine [yat) so that the spirit (always called chyen and 
not tipo on this occasion) will not kill them. The bull must be 
eaten at the marsh and not taken back to the village. It is 
eaten by the Etogo ritually in their meat divisions. The man, 
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who does the exhuming, is paid two large heifers, and there 
must be no argument about this payment, as the work he has 
done is very dangerous and very important. 

Golo chogo is the final and most drastic course, only taken if 
all other methods have failed to pacify the tipo. I believe that 
the word chym, which is used of the dead man’s spirit on this 
occasion, denotes that all hope of pacifying the jealousy of the 
tipo, and so translating it to the status of a helpful ancestor, has 
been given up. The burning of the bones extinguishes the 
malevolent and dangerous chyen and at the same time prevents 
it from entering the status of ancestor, which the funeral cere- 
monies tried to effect. Evidence that this is the correct inter- 
pretation of the golo chogo ceremony and the use of the term 
chyen will be found in The Lango, p. 241, where Driberg describes 
how an ajok (sorcerer) is burnt and his ashes buried in the 
marsh to avoid the ‘machinations of the chyen’. The tipo of an 
ajok could not be helpful as an ancestor, and it is essential that 
the ajok should be cut out from the cycle of re-incarnation. The 
burning process is therefore applied to him immediately so that 
his tipo, whose jealous hatred would at once label it as chyen, 
cannot wreak the vengeance it would undoubtedly desire. The 
chyen is thus the spiritual counterpart of the ajok. 

(e) Rubo koti. I saw the ceremony of ruho koti (mixing the 
seed) at Alipa and at Bung near Nabieso. The people feared 
that their millet would not grow if I saw this ceremony and 
my presence was tolerated only after much persuasion. Driberg 
was not aware of any such ceremony. The sowing of the miUet 
is the most important task of the year, for life itself depends 
upon the crop, hence no doubt the concealment of the ceremony 
from outsiders. 

In the ordinary course of events a man’s mother and father 
mix his seeds for him. With the millet is sown sesame, peas and 
the other plants which serve as vegetable sauces {dek) to be 
eaten with the millet porridge {kwon). This mixing is done 
without any special ceremonial. The millet seed is placed in 
a heap, the other seeds — only a little of each — are poured on 
and then the family together mix them up with their hands. 
But should there have been a death in the family, or should 
any abnormal birth have taken place, a special ceremony has 
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to be performed at the mixing and sowing of the grain. This 
is the Tubo koH ceremony. 

The ceremonies I witnessed were for dead women, and I will 
describe one of them just as it occurred. 

The woman had died in November 1936 and the rubo koti 
ceremony was being performed for her in February 1937. I was 
told that, were it not performed, her iipo would cause the millet 
to die, for she would say, ‘ Why do you not do this for my grave 
so that I may sleep well?’ 

In the early morning the Clan of the dead woman’s husband 
and some of his Etogo members assembled outside his house. 
On the ground was a basin of millet seed and calabashes of 
the various other vegetable seeds. A heap of the convolvulus 
bom was lying near by. The dead woman’s husband’s brother 
caught a cockerel and someone else caught a pullet. The millet 
seed was poured on the ground in front of the husband’s door- 
way, and the other seeds were poured on top of it by the 
husband’s mother’s co-wife. The clansmen and two men and 
a woman of the Etogo, who were also members of the husband’s 
Wang Tick (cultivating group), all gathered round the heap 
of seeds. Some beer dough was brought out and they took 
lumps of it in their mouths. At a signal they spat this beer into 
the seed and mixed it up with their hands, stirring in the homo 
as well (see Plate VII at p. 124). Then one of the Etogo men cut 
off the pullet’s head with a spear on top of the seed (see Plate 
VIII at p. 136). It was allowed to flap about without its head 
and caused much laughter. The Etogo man then caught it again 
and allowed some blood to drop on to the seed, finally laying 
the body on top of the seed. Then he look the cockerel and 
beat it to death against a nearby tree stump. He laid the body 
near the seed. All the seed was put back into a large calabash 
{wd) with some bomo, while those who had mixed the seed 
put pieces of bomo on themselves, the husband putting it round 
his right wrist and ankle. The hand stone of the dead woman’s 
grinding stone was laid near the calabash of seed. They all went 
into the house, where beer was poured into calabashes {agwata) 
and tasted, then it was drunk through drinking tubes {choke). 

The Etogo man cut the throat of a brown sheep at the edge 
of the village and skinned it. The cockerel was plucked and a 
small piece of meat was roasted and eaten by the Etogo men. 
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The rest of the meat was put in a pot with water to boil. I was 
told that no salt should be put with this meat or the dead 
woman’s child would die. 

A woman member of the Etogo, whose husband ate in the 
same meat division as the dead woman’s husband, placed the 
calabash of seed with the unplocked pullet in it on a bomo pad 
on her head. They then went off to the field, which was about 
two miles from the village. 

They went round the field marking off the two outside rows 
of cotton plants. These had to be left standing. Then the Etogo 
man and woman went to the centre of the field. They took seed 
in both hands and threw it on the ground saying, ‘ We want it 
to flower well’ {wamito tur maber). Then they dug up the ground 
at this spot. They explained to me that the Etogo woman was 
identified with the dead woman, whose field this had been. 
In fact they said that the Etogo woman was the dead woman, 
though the use of the copula here probably has no more 
significance than ‘stands for’. Were this ceremonial not carried 
out, they said that the dead woman’s tipo would make her 
husband dream. The calabash of seed was left on the ground 
at the place where they had done the ritual sowing. The 
husband’s brother then took the pullet and ran through the 
field, plucking out the feathers and ‘sowing’ them in the field. 

They asked the two Etogo men what meat division they 
belonged to. One happened to belong to the same meat division 
as the husband, so he had to do the sowing. Meanwhile the 
remainder of the husband’s Wang Tick (cultivating group) had 
arrived. They all went to one end of the field and started digging 
down the cotton plants, while the Etogo man went ahead sowing 
the seed. He refilled his calabash when empty from the calabash 
in the centre of the field. They were very careful to leave the 
two outer rows of cotton plants standing, as must always be 
done when digging the fields of someone who has died. They 
worked on till the field was finished and then returned to the 
village to drink beer. The Etogo then ate the sheep ritually, 
giving the Wang Tick some of the meat. 

When a man dies the same ceremony is performed but more 
daborately. Six chickens are killed, two fbr each meat division 
of the Etogo, and a large sheep. No ceremony is performed for 
a dead child. But if an abnormal birth occurs, a ceremony of 
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a similar though modified nature is performed at the next 
sowing of the millet. If twins are bom, the same ceremony 
as just described is performed with the addition of portions of 
the twin ritual, such as the anointing with tanga paste. But in 
neither of these cases do the Etogo take part. 

The sowing of the millet is the most important annual event 
for the family. Should a shower cause the seed to germinate 
and then a few weeks of drought ensue, all their labours will 
have been in vain and they must re-sow. Their crops are at the 
mercy of the elements, forces which they cannot control em- 
pirically. The performance of economic magic, of which rubo 
koti is a good example, is therefore necessary either to calm 
anxieties or as an expression of man’s desire to control his own 
destiny. Troubles come from other people’s jealousy. Who is 
more likely to be jealous than a dead person bereft of his place on 
earth? Therefore it is particularly necessary to placate the dead 
person’s spirit when digging what used to be his fields. Only the 
Elogo can control the tipo successfully, so the proceedings are 
entrusted to them. Jok power is manifested on the occurrence 
of abnormal births. The crops may be destroyed if this joi power 
is not recognised and controlled by the appropriate ceremony. 

Conclusion. From a study of these Eiogo ceremonies the 
nature of the tipo can be understood, and this is one of the most 
important premises of Lango eschatological belief. 

The tipo is at first reluctant to leave the land of the living. 
It is jealous of the living and must be soothed by the funeral 
ceremonial, if it is to be translated to the status of a helpful 
ancestor. The transition rites are performed 'for the dead man’. 
He is told, ‘Look at this beautiful bull we have killed for you ! 
Look at the beer we have brewed for you ! ’ But should the 
tipo’s jealousy be more than ordinary, the Etogo wiU have to 
put pressure upon it to constrain it to give up its malicious 
behaviour. Should even this fail, it becomes clear that the 
tipo is really a chym, the spiritual counterpart of an ajok (sorcerer) . 
A clym, like an ajok, can never be of use to man. It is looked 
upon with horror and means must be found to destroy it 
utterly, and prevent it being re-incarnated through the status 
of ancestor. This is done by burning the bones of the dead man 
at the ceremony of golo chogo. 



Chapter VI 

CEREMONIES CONCERNINC THE FAMILY 

I have placed the following twelve ceremonies under the Family 
group, since they are most closely concerned with the individusd 
as a member of his immediate Family. The first three cere- 
monies form a series associated with the avoidance of a man 
and his mother-in-law. The remainder are isolated ceremonies, 
performed as occasions arise. My evidence on these ceremonies 
is very meagre. I only witnessed four of them. I put very little 
trust in the details of ceremonies collected from inforiaants. But 
their evidence indicates that such ceremonies do exist. 

(a) Kiro bang imat. I never saw kiro bang imat (spriniling 
at the mother-in-law’s house), but it was explained to me in 
ssaay parts af Lango. 

One of the essential conditions for the successful production 
of children is that there shall be no quarrelling between the 
families of the husband and wife. The mother-in-law avoidance 
rule serves to prevent this. Any infringement of the avoidance 
rule is supposed to lead to the barrenness of the wife or the 
death of the children. But as soon as the productive process 
seems to have been assured, the avoidance rule appears to be 
a trifle unfriendly. It was desiped in the first instance to 
prevent enmity arising between the mother-in-law and her 
daughter’s husband. Later, with its prohibition against the 
son-in-law eating her food, it seems to signify enmity between 
them. Such a state of affairs must be ended— not by setting 
aside the avoidance rule, but by a ceremony which allows the 
son-in-law to eat her food and so demonstrate their good will 
to each other. 

A boy must start avoiding his future mother-in-law as soon 
as he begins to court her daughter, and from henceforth he 
must not eat any of her food. Should he do so, he would die, 
or his children would die, or his wife would miscarry or become 
sterile. When three or four children have been bprn to the 
couple, the mother-in-law says to her daughter, ‘ Why are we 
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such enemies that your husband docs not eat my food?’ So 
arrangements are made to ‘sprinkle him with water’, in order 
to absolve him from the prohibition against eating her food. 

The mother-in-law prepares a great quantity of food and 
beer. The husband goes to her village with his Clan. She sits 
in the doorway of her house smoking a pipe, while he remains 
in the courtyard completely surrounded by his clansmen and 
with a skin or a winnowing mat on his head [in these days a 
large piece of cloth is generally used], so that he cannot see 
or be seen by his mother-in-law. She asks, ‘ what do you want? ’ 
[imito ngo), and he replies, ‘I want good health’ [amito yot 
iem). Then he asks, ‘What do you want?’ and she replies, 
‘ I want good health’. Then she hands her pipe to his clansmen. 
It is handed through to him and he smokes it for a short time. 
[Not every Clan does this pipe episode.] 

The husband goes off, still surrounded by his clansmen, to 
the house of his wife’s brother. He sits in the entrance of the 
house and his wife’s sister sprinkles {kin) him with water by 
means of a head of grass. She then smears [guotlo] him with 
the food that has been prepared. She also takes some beer dough 
and waves it round his head before throwing it away. She takes 
a lump of millet porridge (kmn), dips it into the sauce {dek), 
and makes two passes at his mouth, putting it into his mouth 
at the third attempt. The food is then divided up and all present 
eat it and drink the beer. The husband continues to avoid his 
mother-in-law thereafter, just as he does throughout the cere- 
mony, but he may in future eat her food. 

The ceremony is an occasion for the Clan to come together 
and meet the other Clan bound to it by marriage, under con- 
ditions of general good will, emphasised by an excellent feast. 
In fact the ceremony might well have been assigned to the 
Clan group. I place it here on account of its serial association 
with the two ceremonies next described. 

(b) Yeyo moko me or. I never saw_)^a mko me or (carrying 
flour to the son-in-law), but it was explained to me in many 
parts of Lango. It is unlikely for the ceremony to be performed 
unless kiro bang mat has previoudy been celebrated, though this 
is not an invariable rule. ' ' 
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Wlien a man has had a few children, and if the families of 
the husband and wife are very friendly, the mother-in-law may 
decide to pay a visit to her son-in-law’s village. She prepares 
beer flour [mko kongo) and, together with her family, carries 
it to her son-in-law’s village. As usual the husband must avoid 
his mother-in-law all the time. They drink the beer and are 
entertained as guests. This visit may be paid any number of 
times according to the inclinations of the mother-in-law. But 
every time it is done she leaves the baskets or calabashes, in 
which the beer flour has been brought, behind, and the son- 
in-law has to take them back to her with a bull as a present. 
This is the reciprocal ceremony of neko iyang me maro, which 
I describe next. 

(c) Neko dyang me maro. I only obtained verbal accounts of 
neko dyang me maro (killing a bull for the mother-in-law). It 
follows after each performance cdyg/o mokome or as just described. 

The mother-in-law leaves behind the receptacles used injwyo 
moko me or and the son-in-law has to take them back to her. 
But ‘he is filled with shame to take them back without a present 
for his mother-in-law’. So he calls two or three of his friends, 
who inform the mother-in-law of their prospective amval. Then 
they all set off with a bull, a spear and a knife. One of the friends 
spears the bull in front of the mother-in-law’s house. The meat 
is divided up and she eats it with the knife that they have 
brought. 

This ceremony may be performed even if my^ moko me or 
ceremony has been celebrated. If the husband is on good terms 
with his wife’s family, his father may say, ‘I see that our friends 
over there are very good, and I suggest that we go there to 
cook for them’. Word will be sent to the mother-in-law, who 
will teU the women of her village to prepare beer for the occa- 
sion. The bull is taken, together with a spear, salt and a kmfe. 
It is speared in the village pasturage and presented to the wife’s 
father or mother. She complains that it is a very small bull 
and quarrels with the visitors, but is finally pacified by the other 
people present. On the following morning the bull’s loins are 
produced and the husband’s mother, together with his wife ^ 
the women of her father’s Clan, place their hands in the loins. 
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saying, ‘We want good health’ {wamito yot kom). Then the 
wife’s people give them a bull, the necessary gift for distin- 
guished visitors. This is taken home in pieces. A leg and a 
shoulder are given to the Jo Doggola, the other shoulder to the 
girls of the Clan and the remainder is kept by the husband’s 
family. 

[d) Birth. I arrived soon after several births, but only saw 
one actual delivery. This was at Amya near Aduku. I will 
describe it rather fully, as it shows the laxness that now prevails 
in these ceremonies, owing to proximity to modem conditions. 
The birth that took place in Moroto, when I was there, followed 
the general lines cited by Driberg {The Lango, pp. 138-42). 
But in no other ceremony do the details vary so much from 
Clan to Clan as at birth. Moreover, there is much variation 
according to whether it is the first or a subsequent child, or 
a child bom after previous deaths, and as to the particular 
practices of the different midwives. So that neither Driberg’s 
observations nor mine are in any way eomprehensive on the 
subject of birth ritual. 

The labour pangs of the mother at Amya started at 5 a.m., 
when the husband immediately came to tell me. I arrived at 
9.30 a.m. The house was full of the women of the village with 
their children. They objected to my boy coming into the house, 
but not to me. The husband stayed in the house all the time, 
except when the cord was cut and the name given. 

The mother sat on her legs in a kneeling position with knees 
spread apart. She sat on the bare floor of the house with her 
back to the fire. At each labom pang she sighed aloud ‘o, i’. 
This was her fifth child. 

Soon after my arrival the midwife, who had come from a 
neighbourii^ village, took some sesame oil in her hands, spat 
into it and rubbed [win] the mother’s stomach with it. They 
said that clarified butter {m dyang) should have been used. 
She then shook the stomach violently with both hands. 

After twenty minutes, during which the women chattered 
unceasingly, the child was bom. The midwife rushed over to 
the mother to help her and the women gathered round talking 
a lot. The midwife caught the child in her hands. It was a 
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perfect delivery. She placed it on the mother’s knees. It was 
a boy. The mother bent down and sucked the child’s nose and 
mouth to clean them. She spat this on the floor. She smiled 
and looked very pleased. The blood and fluid flowed over the 
ground. 

After a five-minute wait the midwife sprinkled some cold 
water on the child’s stomach. It burst out crying and (he 
women slapped the mother hard on the back, scolding her as 
if it were she who was crying. 

Twenty minutes later the midwife shook the mother’s stomach 
violently to help out the after-birth. By that time the after- 
birth had slipped on to the ground between the mother’s knees. 
The mother held the child on her lap all the time. 

They now set about cutting the umbilical cord. They called 
for some string, but none could be found. Thread would do, 
but there was none. So the husband’s god-daughter (they were 
Christians), who had come to help the mother run the house- 
hold, tore off a thin strip of rag and twisted this on her thighs. 
The midwife moulded it between her finger and thumb. The 
god-daughter tied four pieces of this twisted doth at inch 
intervals along the umbilical cord, starting at the navel end. 
They asked the mother what had been used on previous occa- 
sions for cutting the cord. She was not sure, A spear was 
produced, but eventually they decided to use a sliver stripped 
off a thick dried stem of rau grass. 

The midwife cut through the cord between the two last 
strings on the placental side. She held the severed cord between 
finger and thumb and with the cut end she touched the mother’s 
breast-bone, the child’s breast-bone, the child’s forehead, the 
mother’s forehead. Then she let it drop while the mother moved 
slightly so that the whole after-birth lay a little to her right. It 
was covered with an old piece of cloth. 

The miidwife made two scratches in the ground at the door- 
way with a piece of wood. They said that this was to prevent 
anyone from coming into the house and stealing the blood 
from the ground. Should anyone do so the mother would not 
bear again. No unauthorised person could enter the house 
once the scratches had been made. When I asked what would 
happen to anyone who did enter and steal the blood, my sug- 

\ g.2 
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gestion seemed preposterous, as no one would dare to do such 
a thing once the scratches had been made. 

The god-daughter brought in a winnowing mat with a heap 
of dust on it, which she spread over the blood and fluid. A piece 
of potsherd was brought and the placenta placed on it by the 
midwife. It was covered with a piece of old cloth and placed 
near the wall. 

The midwife washed the mother’s nipples with water and 
they asked me to give the child a name [chako nymg). I sug- 
gested my native name, Malakwang. ,So they offered the child 
the breast and said, ‘Suck, Bwanamalakwang’ {dot Bwanamala- 
kumg). The breast was pushed into its mouth so that it was 
forced to suck. Its name therefore became Bwanamalakwang 
and as such it was duly registered in the Jago\ book on the 
following morning. I was always referred to as its ‘guardian’ 
[wome) after this. 

The midwife threw water once into the air, once towards 
the door and once into the fire. She sprinkled some in play 
over the child. She washed her hands with soap in the re- 
mamder of the water which was in the basin, and then poured 
it on each side of the after-birth and in fi'ont of it. The after- 
birth would be thrown into the bush secretly on the following 
day by the mother. The door of the house was shut when I left, 
leaving the mother and child alone there. She would wash 
herself later in the day. The husband said that he would give 
the midwife four shillings as her reward when the mother next 
bore a child. If no further child were born the midwife would 
receive nothing. It was clear that they believed that the mother 
would only be able to bear again if the midwife carried out her 
share of the work properly. 

The mother and child were secluded in the house for three 
days. Had it been a girl, four days’ seclusion would have been 
necessary. During this period only unsalted gruel [nyuka) was 
eaten by the mother. This she cooked herself. She had washed 
herself daily, but the child was to be washed for the first time 
on the day of dmyo oko (coming out). No fence had been put 
round the house. It was not necessary, they said, since the 
door of the house had been kept closed. 

On the third day after the birth the mother and child came 
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out of the house and the danyt oko (coming out) ceremony was 
performed. I arrived at 1 1 a.m. The midwife was summoned 
and came with her daughter-in-law. The mother came out 
[donyo oko) with the child and sat under the granary in front 
of the house. She smeared millet flour round the midwife’s 
forehead and cheeks. The midwife repeated the performance 
on the mother, child and daughter-in-law. 

After twenty minutes the midwife and her daughter-in-law 
went away. The mother went back to her house. She collected 
all the ashes from the fire on to her winnowing mat and also 
the refuse of the house, which she swept. She emptied all this 
into the grass about twenty yards away. Returning to the house 
with some leaves ofnege, she squeezed their juice on to the child’s 
navel to help the remnant of eord, still tied with the strings, to 
wither off. The mother complained that her stomach hurt, and 
I think that was why she did not eat anything then, for it is 
usual to eat at donyo oko. Whenever the child defecated, the 
mother let it do so on her own clothes, wiping it off afterwards 
with a piece of cloth kept for the purpose. Warm water was 
brought into the house and the mother washed the child with 
soap for the first time since the birth. 

I arrived at 9.30 a.m. on the following day. The mother was 
washing the child in the house. When she had finished, she 
emptied the basin on the floor of the house. She said that she 
could not throw the water outside until the child’s head had 
been shaved and it had been washed in the open. The remnant 
of the umbilical cord had fallen off by now. The midwife arrived 
at 10.45 The mother and child had already come out of 
the house. A basin of water was produced and the midwife 
sharpened her razor, made from a piece of hoop iron, on a 
spear. Holding the child in her lap, she cut some hair off and 
placed it in the child’s left hand, closing the hand up. This she 
said was to prevent it from crying. The mother then took the 
child on to her lap, while the midwife shaved its head, letting 
the hair fall on to the ground. They said that the child would 
not remain well for long if its head were not shaved. They 
carried out all these actions ‘ on account of the ritual observance ’. 
A tuft of hair was left in the centre of the child’s head. 

The mother washed her hair with soap and the midwife then 
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shaved it. A child threw all the hair into the grass outside the 
village. Meanwhile the husband’s god-daughter had cooked 
millet porridge [kwor^ and vegetable sauce {dek apma and nino) 
with salt. She swept a space in front of the doorway and the 
mother sat there with the child on her lap and with her legs 
straight outstretched. The midwife anointed [gweh) the mother 
and child with the dek. Then she took a lump of kwon, filled it 
with dek and put it into the mother’s mouth. After this they 
all sat down and finished off the food. 

The midwife went away. She said that they should flutter 
[hvko) a chicken at 6 p.m. if one could be found. They added 
that, as the child had accepted my name, it was my duty to 
provide the chicken and also soap for washing the child. On 
making inquiries elsewhere I found that this was quite true, 
and in addition I should drink the beer that the mother would 
provide. 

When I returned at 6 p.m. I found that the mother had 
. placed twisted strings of cloth (not of the usual kworo bark) 
round her own neck and round the child’s waist, neck, wrists 
and ankles (see drawing, Plate V, 4 at p. 98). This she said 
was to make the child grow strong. 

I had brought a cockerel with me, but they said that a pullet 
must be used for a boy and a cockerel for a girl. The husband 
could not use one of his chickens, but if I exchanged my cockerel 
for one of his pullets, all would be well, as the pullet would 
no longer belong to him. 

The mother sat in front of the doorway with legs outstretched 
and with the child on her lap. The midwife fluttered the pullet, 
grasping it by the leg and swinging it round the mother’s head 
twice. Then she stood it on the mother’s head. After this it 
was allowed to go free. It would not be killed. Should it be 
killed accidentally it would not matter very much, but the 
- child might become ill as a result. In the event of the chicken’s 
death, the old men would eat it. I did not ask whether these 
old men had to be the Etogo. The chicken would be fluttered 
by the midwife every new moon until the child was big. Rwot 
Ogwalajungu told me that, when a midwife flutters a chicken 
round a child at the new moon, she says, ‘When you rise, 
may you rise with this child. When you go over to the east, 
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go alone, may you leave this child well and may no sickness 
come upon him’ [Ka ipor, ipor ki ngadi. Ka idok kidi, idok keiti, 
iwek ngadi bed makome jiot, two moro owek btdo i kome). 

I visited Amya a month later and the child was in a carrying 
sling of cloth, which had been bought at an Indian shop. The 
child’s head had been shaved again. It had to be kept short 
with the patch in the middle (a Qan custom) till the cUld was 
strong enough to fend for itself. 

The changes that have taken place in birth ceremonial since 
Driberg’s time cannot be estimated very accurately owing to 
Clan variations in ritual. The tendency to build square houses 
with hedge fences round them has made it unnecessary to rope 
off the mother’s courtyard ( The Lango, p. 139). But in the more 
remote villages the roping off is sdll done, especially when the 
birth has been difficult. ’The new social value of cloth, arising 
from the adoption of clothes, is well brought out in the ceremony 
recorded, where cloth instead of kworo string was tied round the 
umbilical cord and the wrists, ankles, neck and waist of the 
child. A cloth carrying sling was also used instead of the 
traditional and ritually constructed skin. But at the donyo oka 
ceremony I saw at Orumo an elaborate ceremonial was carried 
out in which the okeo of the mother’s husband struck her with 
epobo, for it was the mother’s first child. When the mother 
suffers any misfortune in the reproductive processes, the cere- 
monies are performed with careful solemnity. 

(«) Atin akwer. If there has been a succession of infant 
deaths, the parents may decide to ‘refuse grief’ (kwerojul) and 
make the next child an atin akwer (ritual child) . Chronic malaria 
is responsible for a high infant mortality rate in Lango (ac- 
cording to the medical authorities), so that the ceremony of 
atin akwer is very common. I will describe the ceremony I saw 
at Bungakelalyek near Ngai. 

The ceremony is usually performed by a woman of another 
Clan, who is noted for her knowledge of this ritual. The child 
is not given a name in the usual way on birth, so that the 
jealous Clan tipo or the malevolent jok power, which must be 
causing the deaths, is deceived. On the day of donyo oko the old 
woman shaves the child’s head, leaving a narrow strip round 
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the base of the crown after the manner of twins. The left ear 
lobe of a boy, or the upper Up of a girl, is pierced and a blue 
bead threaded on a brass wire is worn there. The mother and 
child are wreathed with bom. The old woman plants a cutting 
of ccaideldbrum. euphorbia (apongpong) in front of the mother’s 
doorway, together with mdo grass and other plants, and places 
a tuk (termites’ nest) there (see Plate VIII at p. 136). She then 
gives the child a name usual in her own Clan and not in use in 
the child’s Clan. 

There is much more ritual, which will be apparent in the 
following description. But the ceremony I will now record was 
performed by the sister of Odok, the interpreter of the famous 
Atworo manifestation ofjok power (p. 162). The ceremony was 
performed at Odok’s village, and therefore the planting of 
euphorbia as just described was omitted. 

The mother had brought her two months’ old child from 
a village about ten miles away. A serval cat carrying skin was 
made for the child. The woman, who did the ritual, held the 
child under the granary outside her house, and Odok’s wife 
took it from the left side of the woman, thus drawing it under 
the granary (cf. The Lango, p. 58). The mother then sat with 
her back to the granary holding the child, and she and the 
child were washed by the woman with water from a calabash 
(agwata). A cockerel and a pullet were fluttered (buko) round 
her head. The woman plucked a feather from one of the birds 
and planted it in the ground at the right-hand front support 
of the granary. Some beer was brought in a small calabash 
(agwata). The woman and Odok’s wife took mouthfuls of this 
beer, spat it at the mother’s chest and emptied the dregs on 
each side of the granary. The woman then took the mother by 
the hand and led her up fi:om the granary with a formal attempt 
at the Jim cry of victory. 

The mother now sat in front of Odok’s wife’s house and the 
child was again washed weU. The mother washed herself. The 
woman held the child and asked me to give it a name (ohaio 
nying). I suggested sMalakwang and the woman said, ‘Bwana- 
malakwang, suck’. The child was forced to suck the woman’s 
breast and so that became its name. 

They placed the child on its mother’s back, and fastened it 
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there with the new carrying skin. The woman placed, a spurtle 
for stirring beer [lot kongo) and one for stirring millet porridge 
[hi kwon) in front of the doorway. The mother, in a crouching 
position, and with the child on her back, jumped over these. 
They were placed in front of her again and she stepped over 
them the second and third times, ‘because the child was a boy’. 
Had it been a girl it would have been done four times. The 
mother turned at the doorway and was led away again with a 
formal jfra cry by the woman. 

This ended the proceedings and the family went home. They 
said that they would plant a euphorbia tree [apmgpong) with 
rmdo grass and a fai on the following day at their village. They 
said that when other children had been born to the mother, 
the woman would be repaid for her services by a bull killed 
at her village and a cow for her to keep for herself. The hair 
of the child would not be cut until it was about eight years old. 

The misfortune of a succession of infant deaths is attributed 
to the jealousy of the spirits of the dead (jo ma Ut), or to jok 
power, or to someone using magic [yat). The ceremony of atin 
akwer is supposed to obstruct their attentions. The giving of a 
name provides a handle by which these malignant forces can 
work upon the child. It is therefore not named on birth in the 
usual way. Moreover, it is only the Clan tipo which can afflict 
the child, so when it is finally named at the atin akwer ceremony, 
it is given a name appropriate to some other Clan, so that the 
tipo of its own Clan will be further confused. Or it may be 
given a derogatory name such as ‘Dung’ to avert the jealousy 
of the malignant forces. All subsequent children are also con- 
sidered to be atin akwer. 

(/) Kira dano. This account of kiro dano (sprinkling a 
man) is drawn from verbal sources. It is essentially a purifying 
ceremony, which is performed on various occasions: i. If a 
man has returned from a long journey, a. If he has just been 
let out of prison. 3. If two brothers quarrel and then make 
it up. 4. When a man returns to his Clan after binding him- 
self as a pawn under the old institution of ehaporo. 

The man’s mother brews a large quantity of beer. The man 
does not enter the village until the beer is ready. He stays in a 
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nearby hut. When it is ready he goes into the village and is 
sprinkled with water from a calabash {agwata) with a piece 
of modo grass. The water is sprinkled about the village also. 
A goat is killed and he is smeared (juko) with its chyme (we). 
A necklet of its skin is put round his neck {Sum). He is smeared 
{gweh) with food, and then all present eat the food and drink 
the beer. 

If a man quarrels with his brother, he may say, T will never 
eat your food i^ain’. The brother will reply that he too will 
not eat the other’s food. Should by chance the wives mix up 
their foods so that one of the brother’s family eat the food of the 
other brother, he will become ill and die, unless the kin dano 
ceremony is performed. This ceremony absolves the brothers 
from their observance, and puts an end to the quarrel. In 
practice, as soon as a member of one of the quarrelling families 
becomes ill, they go to an ajwaka (medicine-man). He will 
know of the quarrel, or will soon find out from questions, and 
will put the illness down to this cause. He will order the brothers 
to put an end to their quarrel by means of the kin ceremony. 

[g) Neko dyang me mro papo. During a ceremony at 
Achaba neko dyang me won papo (killing a bull to honour one’s 
father) was resorted to, because the father refused to kill a bull 
for his guests. 

Each son and daughter oncein their lives may kill one of their 
father’s bulls for him to eat. This will be done if the Family and 
Jo Doggolo have not had any meat to eat for some time. It is 
an emergency means of obtaining meat when there has been 
no ceremony for a long time. I first heard of this custom when 
trying to prove to certain Christians that the Lango ceremonies, 
to which they objected, were a means of providing the people 
with meat, and that if they were abolished it would be difficult 
to have bulls killed. They replied that this was false because 
the meat supply would be assured by the custom of neko dyang 
m woro papo. 

The son goes to two or three of his friends and says to them, 
‘Tomorrow I am going to cook for my father, I would like 
you to kin the bull’. At dawn on the following day his friends 
kill one of the bulls without his father knowing. They skin it 
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and bring the meat to the village. One of them says to the 
father, ‘Here is the relish which your child has killed to honour 
you’ {dek eno ma atin ni oneki me uiori). The father pretends to 
be very angry, saying, ‘ Why does he spoil my cattle? What will 
he marry with?’ But the friends soothe him, saying that his 
son has done it in his honour, and so the father proceeds to 
divide up the meat among the Jo Doggola. 

Should a daughter wish to carry out this custom, she goes 
to her brother or father’s brother and he kills the bull. Her 
father must not be angry, but he says, ‘If she gets into debt 
like this, who will pay up?’ The meat is then divided. 

{h] Migrating to a new house. If a man has lived in a 
certain spot for about ten years or so, the place will have become 
dirty and the fields played out, and he will want to migrate. 
Or if there have been deaths in the house, an ajwaka may order 
a migration. 

He must first find a good spot. This will be on the crest of 
a rising, as it is bad to build in a valley. Formerly he would 
have gone to an ajwaka, who would have told him what tests 
to carry out to ensure that the new place would be lucky, Or 
he might know of the tests himsdf. Thus he might put a chicken 
and beer on the spot over night. If a merekat takes the chicken 
or a jackal drinks the beer, he knows that it is a bad spot. 

When he has built his house, he kills a goat and three chickens 
and brews three pots of beer. Then he calls the old men and 
women to the village. The chief old man will ‘spread out the 
road of migration to his house’ (petijio me dak i ot mere). He 
breaks off olwedo leaves, which the man carries. By the entrance 
of the new house olwedo leaves and grass will have been spread 
out. The old women and men go into the house, and when 
they have come out the boys and girls go in. If an ajwaka is 
present, he sprinkles the family with water by means of an 
olwedo branch. Everyone then takes beer in his mouth and 
spits it on the chests of the migrating family, saying, ‘Good if 
you keep well. We want good health in this house. May all the 
children be well.’ Then they drink the beer and eat the meat. 

(j) First fruits. This is performed when the first fruits of 
the harvest have been gathered each year. Each family cooks 
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a little of all the new foods. They sit in front of the doorway 
of their house and the father smears [ffuelo) them with this food. 

(j) Sterility and impotency. Marriage is not complete 
until the wife has borne a child. In fact the real marriage 
ceremony, tweyo lau (p. 83), was not performed until she was 
pregnant. AU the Clan ritual observances and ceremonies were 
designed to produce and protect babies. It is a woman’s 
greatest shame to be barren. 

A barren woman goes to an ajmka, who gives her a special 
medicine, or tells her to carry out a ceremony such as myel amt 
(p. 9^) or yeyo lyeto (p. 88), which they hope will make her 
pregnant on the sympathetic principle. 

Two reasons are given for impotency in a man. Either he 
has been badly handled at birth, so that his testicles have been 
injured, or a tipo of a dead relation, usually his father, has 
caused him to be impotent, has in fact castrated him through 
jealousy. 

In the first case the whole of the birth ceremony is re-enacted. 
The fully grown man remains in his mother’s house for three 
days, as at the time of seclusion after birth. He cries like a baby, 
sucks his mother’s breasts and defecates in the house, just as 
if he were a baby. The dmyo oko ceremony (p. 133) is then 
performed, and it is hoped that the damage done in childhood 
will thus be repaired. 

Rwot Ogwalajungu described a ceremony that might be per- 
formed for an impotent man. A small grass hut, four feet high 
and three feet in diameter, was built. It was called an abUa. 
The man entered by an opening which was then covered with 
grass. He broke through at some other point head first as soon 
as an old man set fire to the house at the opposite end. This 
appears to be a sort of rebirth ceremony. The Rwot said that 
it was never performed in these days and I had no other in- 
formation on the subject. (But compare the dissolution of the 
blood-brotherhood pact, p. 105.) 

If, after divining {tyeto) at an ajwaka’s village, the cause of 
impotency is discovered to be a tipo, the ajwaka will prescribe 
some ceremony. I saw the following examples of this : 

I. Near Alito a man had built a small hut [abila) about 
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eighteen inches high in the courtyard by the fire {otm). He 
said that he had suddenly become impotent, and as he knew 
that his father had once built an abila, he did so too. Now, he 
was no longer impotent. 

2. At Abier near Amaich a policeman, who failed to emit 
semen during intercourse, was told by the ajwaka, whom he 
consulted, that he should build an abila. In the previous 
February he had built a conical-shaped abila on top of a twin 
house {ot rudi). At that time he had also killed a black goat and 
was smeared {juko) with its chyme (we). 

3. At Angweehibunge near Dokolo an abila had been built 
the day before I arrived by the &ther of the man concerned. 
The man had been able to copulate successfully formerly, but 
now, though he could still copulate, he failed to eject semen. 
An ajwaka had divined and told him to build the abila, as it 
was clear that his dead uncle had castrated {diyo) him. They 
knew it was his uncle’s tipo that had castrated him, because it 
had brought him dreams. All the people of the village had 
assembled when the abila was built, and a man of the Etogo 
had killed two chickens. Beer had been brewed in a two- 
mouthed pot {dogatyo), the necks of which were wreathed with 
bom, and it was placed near the abila, where it was when I 
arrived. 

(i) Goto le. According to all my informants, after the killing 
of any of the large and dangerous animals such as buffalo, 
elephant, lion, rhinoceros, leopard, and also the roan antelope, 
a person in the slayer’s family corresponding in age and sex 
to the animal killed will contract the disease oijok orongo. This 
is a form of madness, the person afflicted talking incoherently. 
But it will not occur if the ceremony of gato le (laying a spell 
on an animal) is performed. I saw such a performance at 
Akwon' near Ngai for a roan antelope, which had been killed 
a week previously at a hunt in which I took part near Ngai. 
A lion was also killed at this hunt and a reliable informant 
sent me an account of the gato ceremony carried out for it. 
I will describe the ceremony I saw. 

The roan {ochwil) was killed by mistake. No one would kill 
a roan intentionally. The meat was divided in the ordinary 
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way. But the horns were cut off the head, which was left where 
the animal had fallen in the bush. They said that the head of 
the animal brought jok orongo, therefore it must not be brought 
into the village. There was some disagreement as to whether 
these animals, which brought jok orongo, possessed tipo or not. 
Apparently medicine {yat) for goto ochwil is only known to the 
Ochukuru Clan. Perhaps such was only the case for this district. 
The man who performed the ceremony was referred to as 
won agat. 

The won agat and his brother arrived at 9.30 a.m., carrying 
various leaves vrith them. They plaited a grass rope [akedi] and 
with it they tied a small black chicken on to the bundle of 
leaves, which consisted of: okuto, olwedo, a.yago fruit, ogali, mida, 
ocher, ibdi, epobo and obia grass. 

The won agat put some medicine {yat) in a calabash of cold 
water. He waved the mixture round the first spearer’s head, 
throwing some behind him and saying, ‘Go back into the bush’ 
{dok i tim). His brother did the same. The second spearer had 
some of the water put on his head and the remainder was 
poured on the thatch over the doorway of the first spearer’s 
father’s house, in which the ceremony was performed. The two 
horns of the roan were filled with grass and laid by the side 
of the bundle of leaves. 

The members of the fim spearer’s Clan crowded into his 
father’s house, men, women and children. They sat there while 
the old men waited outside. The won agat then dragged the 
bundle of leaves round inside the house, while the old men 
followed outside, stabbing the house with their spears on re- 
peating the last word of the chant-chorus spoken by the won 
agat (cf. gate two, p. 117). This was to the effect that the roan 
should go back to the bush and stay with the leopards and 
hyaenas and not trouble the village. As the won agat finished 
the circuit of the house, he dragged the bundle out of the door- 
way and all those inside followed him. They went in a long line 
out of the village to a tall tree surrounded by undergrowth 
about five hundred yards away. No one was allowed to look 
back towards the village. As they neared the tree, the women 
and children branched off towards the left and took a circuitous 
route back to the village, not looking behind them. The won 
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agat and his brother then killed the chicken under the tree with 
the spear, with further exhortations to the roan not to plague 
them. They had done the gaU chant-chorus all the way to the 
tree. The bundle of leaves and the dead chicken were left there. 
Everyone went back by the road taken by the women and 
children, being very careful not to look behind him. 

At the village the animal’s skin, which had been resting on a 
twin house [ot nidi), was produced. The breast-bone, liver and 
other portions of the meat, which had all been smoked, and the 
ears of the roan were tied up in the skin and taken off by a boy 
to the village of the won agat, in addition to the horns and the 
tail. The tail would be thrown secretly into the bush, they said. 

Everyone crowded into the house. The won agat’s brother cut 
the thorns off two stout thorn sticks, each about a foot long. 
Two pots of beer were placed in the centre and their mouths 
were covered with calabashes [apoko). The won agat poured 
cold water over the pots and into the beer. He and his brother 
then sprinkled everyone in the house with cold water, as did 
the first spearer’s father. The won agat put one of the sticks 
into one of the pots. The first spearer and his father, the second 
spearer, the won agat and his brother together held the stick 
and stirred the beer. The same was done with the other pot. 
The won agat and his brother then bowed down their heads, 
the won agat holding one of the sticks pressed into the grass 
ring on which the pot rested. In this position they again did 
the goto chorus. Among other things they said, ‘ May the people 
of the dead [jo m to) not trouble us’. After working Wmself 
up to a high pitch of concentration, the won agat threw the 
stick between his legs out of the doorway. They all sat perfectly 
silent for a few moments, being careful to see that everyone 
had his fingers bent. Then they continued the gate chant-chorus, 
the won agat shaking an olwedo branch as if it were a rattle (aja). 

They settled down to drink the beer. When this was finished 
they did the gato chant-chorus again, using the second thorn 
stick in the same way as they had done the first. Then they 
went home. The won agat and his brother demanded as their 
fee two shillings, a chicken and the meat and skin that had 
already been taken to their village. The beer dregs would be 
poured into the bush on the following day. . 
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(/) Lamo tong me two. I saw the latter half of lam tmg 
me two (blessing a spear for sickness) at Oget near Orumo. 
For the remainder I had to rely on verbal evidence. The 
ajwaka may prescribe this ceremony for a sick man. It is very 
similar to the gate le ceremony just recorded. 

The performer of the ceremony, an old man or an ajwaka, 
takes a black chicken, a kigelia fruit [yago), a thorn tree {okufo), 
and ogudo leaves, and lays them in front of the sick man’s house, 
while the sick man sits in the doorway. The performer then 
takes an old spear and does the lam ceremony. He says, ‘ I draw 
you right out, a a, right out into the bush. I lay a spell on you 
with my ogudo, with my thorn tree, with my kigelia, with my 
chicken. I take you right away; leave the body of my embryo 
(child) that it may be well. I cast a spell on you with the spear 
with which our ancestors formerly cast spells on sickness, a a, 
you come right out’ {Akwanyi i kan oko, a a, oko i kan i tim man. 
Alami ki ogudona, ki okutona, kiyagona, ki gwenona. Akwanyi kan 
oko iwek kom nyodona obed aber, alami ki tong ma yam kwarowa lam 
ki two, a a, ikon oko). 

The performer then takes the spear and makes three cutting 
motions with it, one on each side of the doorway, and one in 
the centre in front of the sick man. He makes the motions 
away from the house. Then he gathers the leaves, chicken and 
other articles together and takes them off into the bush, either 
to a patch of forest, or to a large tree, or to a rain-water pool 
[atapara]. Here they are lefl. The sick man is never allowed to 
pass this spot or he will become ill again. 



Chapter VII 


CEREMONIES CONCERNING TERRITORIAL 
GROUPS 

Before British administratioa the Lango Clans lived together 
in a loose, almost anarchic state with no central authority. 
A local leader by his prowess in war would dominate the Clans 
in his neighbourhood. These Clans would ally themselves under 
him for self-protection and he was called Jago. A Jago who had 
outstanding successes in warfare would exert an influence over a 
still wider sphere, and neighbouring Jagi would acknowledge 
their subservience to him, styling him as their Rmt. The Twm 
Lwak (bull of the crowd) was a temporary commander-in-chief 
over several Rmdi when, after the festival of ewor (p. 71), the 
Lango would for a short period achieve sufficient tribal unity 
to organise a raid upon a neighbouring Tribe. It was a military 
system designed for a Tribe of warriors. 

Driberg asserts that this organisation was unrelated to the 
Clan system. I find this hard to believe. The Clan was the focus 
of the individual’s aspirations. Each Clan had a duly con- 
secrated chief (p. 103), whose duty it was to lead the Clan’s 
team of warriors in battle. It is therefore most unlikely that 
Jagi and Rwodi should not at the same time be the chiefs of 
their respective Qans. I was told repeatedly by my informants 
that such was the case. They said that the chief of the strongest 
Clan of a locality became a Rmt and appointed as Jagi under 
him the Clan chiefs of the stronger Clans within his sphere of 
influence, the lesser Qan chiefs being appointed as village 
guardians. But I think that this is an inaccuracy due to con- 
fusion with the modern system. British administration, cen- 
tralised at Lira, has demarcated the District into twelve sazas 
(counties) under Rwodi; each saza is divided into a number of 
gombololas (parishes) under Jagi; each gotnbolola is split up into 
divisions under Wegi Amagoro (guardians of the waste) ; under 
each Won Amagoro there are a number of Wegi Pachi (guardians 
of the village). 

The difference between the old and the new system is that 
the new is based on a geographical demarcation of boundaries, 

SH ZO 
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while the old was based onself-preservation, local groups of people 
giving their allegiance to the Jago best able to protect them from 
raids and to lead them on successful expeditions. According to 
the fortunes of the Jago or Rwot, so he gained or lost followers. 

By virtue of their positions as leaders the Jago and Rwot 
would settle inter-Glan quarrels within their spheres of in- 
fluence. The bonds linking together the members of these 
spheres of influence were therefore the functions of the chief as 
arbitrator in disputes and leader in battle. I have found no 
ceremonies which could be considered as enhancing these links, 
save the ceremony of consecrating the Clan chief (p. 103). Nor 
is this to be expected where the territorial group in question was 
constantly changing its boundaries and was based on the per- 
sonality of the leader. 

The village communities were the more stable territorial 
groups. The daily work in the fields, the beer drinking and 
dancing made unifying ceremonies unnecessary. But Driberg 
records two ceremonies which have a purely village emphasis. 
The JO Slot dj/ong had a ceremony and the ritual associated vdth 
the hunt served to link villages. 

{a) When lightning strikes a house. The following is quoted 
from Driberg’s The Lango (p. 261): 

'The following ritual is observed if a village or any of its 
inhabitants or property has been struck by lightning, fatally 
or otherwise. All the spears in the village are rubbed with 
ashes and at once stuck through the roofs of the houses from 
the inside, the blades projecting above, in order to threaten 
the rain and to deter it from further malpractices of this nature. 
The roots of the erythrina tree are cut up, pounded and mixed 
with water, which is sprinkled over the village. The houses are 
also tied to one another with a grass rope. The whole village 
then dances a bell dance in the village pasturage, accompanied 
by one drum, the atimu, and singing the fire song. The rope and 
spears are so left until the next new moon, when the inhabitants 
of a neighbouring village come and take the rope from the 
houses and remove it to a stream or swamp. Here a he-goat 
is killed, and the flesh cooked and eaten, except the flesh of 
the head. The rope, the head of the goat, its bones and skin, are 
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buried deep in the marsh. The villagers then remove their 
spears from the roof.’ 

I have quoted this in full as all my evidence on the subject 
did little more than confirm Driberg’s account. I saw one 
village that had been struck a few months previously in Moroto. 
The grass rope was still up and hanging on it was a small 
calabash, which was pointed out to me as being important. 
The whole of this section of the village had been abandoned. 
The old men of the village said that they had killed a red- 
coloured chicken at the marsh and left it there. They also said 
that, should a man be killed by Hghtning, they bury him in 
the ordinary way in his sleeping mat in the marsh, all his goods 
and food being thrown in after him. 

On the day following my arrival at Lira a hut in the hospital 
was struck and a man killed. The hut was never again occupied, 
and all the patients living in the neighbouring huts fled back 
to their villages. There is a great fear of lightning, and to swear 
by lightning is the most solemn oath, for, if a lie is told, it is 
believed that the perjurer will be killed by lightning. 

(b) Ryemo two. The following is quoted from Driberg’s 
The Langa (p. 56) : 

‘The ceremony known as tymo two, or the driving away of 
disease, takes place every June, when the millet is ripening, and 
also at other times on the outbreak of sickness. The ceremony 
is carried out village by village. In the evening two branches 
of the tree, okango, are cut and placed in the otm, or outdoor 
fireplace. Next evening, just after sunset, the whole village 
assembles and everyone takes a torch of grass from the thatch 
of his porch and lights it at the fireplace in his house. Holding 
the lighted torch in his hand he takes a hide in the other, 
preferably the hide on which his baby sleeps, as it is thought 
that the baby’s urine with which it is impregnated is a good 
antitoxin. If there is no baby in the family, any old worn skin 
{adwel as contrasted with fiyen) may be used. After the cere- 
mony, the hide is returned to the house. Each man beats his 
hide soundly in his house, waving his torch into all the nooks 
and crannies. The noise and the lighted torches have in this way 
fiightened the disease out of all the houses in the village, and 
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the whole village escorts it, raising the cry of victory and beating 
the hides, till it is driven into a river or swamp, from which it 
cannot return. Ashes from the house fireplace are put in pot- 
sherds and calabashes and are left there at the river’s brink, 
and there the next morning the two branches of okango are 
planted. The potsherds and calabashes are sometimes delibe- 
rately broken, but are usually left whole. If there is no con- 
venient river, the ceremony may conclude at a crossroads, as 
the disease will not know which road to take in order to return 
to the village.’ 

Again I quote Driberg because any inquiries I made on this 
question merely substantiated his account. One witness smd 
that, when his village heard of the ceremony being performed 
in the neighbouring village, they also started the performance, 
and so the news spread, each village performing the ceremony 
in turn. But the ceremony is no longer performed annually. 
It is only resorted to when some epidemic, such as small-pox, 
comes upon the country. 

(r) When opening a new am dyang. My evidence here is 
verbal. I once saw chicken feathers hanging over the entrance 
to a new awi dymg (cattle kraal). On making inquiries I was 
told that, when the cattle first enter a new awi dyang, a chicken 
is killed at the entrance. The echach stick belonging to the Clan 
of the Won awi dyang (guardian of the cattle kraal) is placed 
across the entrance so that the cows step over it when entering 
the awi. All the Jo awi dyang (people of the kraal) are present 
at this ceremony. 

(d) The hunt. I record only the ritual details of one of 
the hunts, in which I took part, and not the actual organisation 
of the hunt, which does not belong to the sphere of ceremonial. 
This seems the appropriate place for recording the evidence, 
since the people of a locality take part in the hunt and it is 
one of the influences linking members of territorial groups. But 
the ritual duties of the Won arum (guardian of the hunting area) 
almost place him in the category of medicine-men [ajwaka), 
who are considered in the following chapter. 

The country is divided into hunting areas [arum). The Lango 
say that this division was made when the Lango first entered 
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the Country. The leaders, who first occupied a locality, claimed 
it as their arum. Each claimant was called the Won arum 
(guardian of the arum]. The office was hereditary and the 
arum remained the property of the Clan. The functions of the 
Won arum were magical and administrative. But his magical 
qualifications are more important than his administrative 
duties. For he alone has magical control over the arum. This 
was brought out very clearly by Philipo Lawottim of Ngai: 
‘ When the British sent a new Jago (chief) to rule over the L'ango 
at Ngai, the Jago said, “I am Jago here and so there cannot be 
a Won arum who is more important than I in the hunt”. But 
when the people went to hunt with the Jago, they killed no 
animals. Then the people complained to the government that 
they could not kill animals if the Jago refused to recognise the 
Won arum. The District Commissioner said that the Wegi arum 
must remain in the positions they had always enjoyed in the 
land.’ 

On the night before the hunt the Won arum may not have 
sexual intercourse with his wife. The Etogo of the Won arum 
help him in his magical duties by gate uiinyo (laying a spell on 
luck) on the night before the hunt, when beer is drunk. 

I arrived at the house of the Won arum of the great Chiawanti 
hunt when the sun was rising at 6 a.m. The Won arum came in 
from the bush with an ogudo root, which he had just dug up. 
He put it on the fire, by the side of which there were laid five 
bundles of sticks and leaves. These consisted of: i. Animal 
droppings collected on the previous evening and wrapped up 
in olwedo leaves. 2. Sticks for drilling fire. 3. Rau grass and 
an ocher shrub. 4. An ocher shrub and an akalakiu shrub. 
5. A bundle of a shrub called aleokato (overcomer of animals). 

A boy started to beat a dram to inform the nearby villages 
that the hunt was about to begin. I went with the Won arum 
to the village of the neighbouring ajwaka. We went into his 
house. He put some cold water into a calabash [agwata). 
Placing another agwata on the ground inverted, he sprinkled it 
with water, spat on it twice and then balanced the calabash 
of water on it. He squatted in the corner with his back towards 
us and started to shake his rattle [ajd). After half a minute 
resounding noises came from the comer. These were like the 
sounds from a toy siren. The ajwaka obviously made them with 
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his mouth. Between each boom of noise a voice spoke giving 
instructions to the Won arum in jerky, gruff tones, the rattling 
sounding all the time. The Won arum was told to dig up two 
small olwedo plants and two enmwe plants, and to take these 
with him on the hunt. When the hunt was over the Won arum 
must bring a large shoulder of meat for the ajwaka, then many 
animals would be killed. The ajwaka had himself spoken all this 
in a gruff staccato voice, which was supposed to be the voice 
of jok. When he had finished, he turned round and repeated 
j'ok’s instructions, reminding the Won arum to bring a large 
shoulder of meat. We then went back to the H^on arum’s village. 

The Won arum collected some water from his house in a long- 
necked calabash (apoko). He gave the five bundles, described 
above, to a man to carry and we set off. As we went the Won 
arum collected the two olwedo and erwoewe plants. He also added 
two lot kwon saplings. A boy beat a drum to inform the sur- 
rounding villages. The Won arum continually ran aside off the 
path to collect plants. These were all plants which were par- 
ticularly favoured by animals as food. A man was sent on a 
short detour to collect earth from a salt hck, which they said 
was used by the animals of the arum. 

We met the party coming fi'om the opposite direction at the 
traditional place under a large atek tree, A friend of the Won 
arum took the earth obtained from the salt lick and moistened 
it with water from the apoko calabash. Then, breaking off a 
piece, he fashioned a lion out of it. Taking this lion carefully 
between finger and thumb, he went with the Won arum and 
another old man in the direction opposite to that in which the 
hunters were to advance. He carefully placed the lion model 
underneath a clump of grass facing away firom the hunt. The 
three of them said, ‘Run, run over there. We don’t want you 
in the hunt to spoil it’. They told me that now we were certain 
not to meet any lion in the hunt. 

Returning to the atek tree, the man made a ball out of the 
remainder of the salt lick mud. He placed it on the ground and 
covered it with ogudo leaves. Some of the thorn tree [okuto) 
was placed near by. They said that we must now wait till the 
other hunters arrived. Groups of men arrived continually and 
soon the same old man and the Won arum went back to the 
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mud ball. They moulded out of the mud a man and a woman, 
and then all the animals likely to be met in the hunt — alop, atil, 
ttkal, amor, etc. Two rhino were also fashioned. Each animal had 
a calf. These figures were placed facing in the direction of the 
hunt with the man and woman behind ‘to drive them’. Taking 
a piece of dry grass stalk, an old man violently stabbed the 
rhino pair, saying, ‘Thus shall you die’. He placed them on 
their sides in front of the other animals, leaving the grass ‘ spears’ 
in them. All those who had helped to model the animals now 
sat in a circle with spears on the ground pointing to the centre 
of the circle, where the mud animals were. The bundle of game 
droppings covered with olwedo leaves was put in front of the 
models and was opened up slightly in the direction in which 
the hunt was to proceed. 

All the hunters now lined up behind the animals, facing in 
the direction of the hunt with spears pointing forwards. An old 
man proceeded to lay a spell over the hunt or bush (gaio dwar, 
goto tim). This consisted of sentences spoken by the leader, the 
last words of which would be repeated in chorus by the com- 
pany, as occurs at all gato ceremonies. The old man shouted 
towards the area that was to be hunted sentences of the fol- 
lowing nature : ‘ Bush be peaceful — If there is much slaughter, 
good,’ (Chorus) ‘Good’ (see Plate IX at p. 146). This con- 
tinued for about ten minutes. Meanwhile the Won arum went 
up and down the line of hunters, who lunged forward with their 
spears at each chorus. He touched their spear-points with the 
other four bundles of leaves and sticks. Another man touched 
the spear-heads with a branch of okuto thorn tree and the men 
on the flanks of the hunt were given pieces of okuto with which 
to touch the spears of late-comers. 

The Won arum and his friend gave instructions where every- 
one was to go and the direction in which to proceed. The 
plan was to form a semicircle, about two miles or more in 
circumference, and drive the animals into a large marsh where 
most of the killing would be done. We then set off with much 
excitement and the blowing of hunting whistles. Those in the 
middle of the line, and anyone eke who wished, stepped over 
the mud animals and speared an animal with a piece of grass 
as they passed. During this performance a man covered the 
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figures of the man and woman with his hands to prevent their 
being speared accidentally. They said that the models of the man 
and woman were made and protected in this way so that no 
one would be speared accidentally in the hunt. They said that, 
if this had been the first hunt in the season, they would have 
done a ceremony with a grass rope. The rope would be held 
by the line of hunters and at a command each man would cut 
it with his spear and carry off his severed section with him to 
the hunt (cf. The Lango, p. 113). The animals would not be 
able to pierce the cordon after this ceremony. 

The Won arum and others had strings round their necks with 
a number of small sticks strung on. These were their private 
hunting charms (yat me dwar). One boy had some homo round 
his wrist ‘for the hunt’, though he was not a twin nor had his 
mother borne twins. One old man had tanga paste on his chest 
‘for the hunt’. He was the father of twins. The apoko calabash 
of water, previously mentioned, was carefully corked up with 
leaves and a man carried it all through the hunt. They said 
that rain would not fall during the hunt if this was done. But 
at the end of the hunt the water was poured out carefully into 
the lake, so that the rain would come to water their crops at 
the correct time. Were they to pour the water out carelessly 
anywhere, the rains would be sure to fail. 

The details of this ritual illustrate the important part played 
in Lango religion by sympathetic magic. The symbolic sptearing 
of the animals, the symbolic expulsion of the lion, the symbolic 
protecting of the man and woman, and the symbolic cordon of 
grass rope are religious actions very typical of Lango psychology. 



Chapter VIII 


CEREMONIES CONCERNING 
MEDICINE-MEN 

The ceremonies I have described in the foregoing chapters are 
all of a stereotyped nature. They comprise certain set ritual 
forms constructed from the elements of magical ritual. 

The ajwaka, or medidne-man, can use these ritual dements 
with greater freedom and by this means he can create impromptu 
and involved ceremonies, which at the same time conform to 
the logic of Lango ceremonial structure. Some of the cere- 
monies I witnessed are too long and tedious to be described 
minutdy and I wiH give mere summaries of them. Where 
detailed description seems necessary I will record the proceedings 
exactly as I saw them. 

Whereas the ceremonies already described serve to maintain 
the sodal structure of the Lango groups, the ceremonies of the 
ajwaka are essentially of a magical nature. As such they are 
even more important as evidence of the interpretation of Lango 
religion which I have given in Chapter i. 

(a) Exorcising of jok mm. Atim, who lived at Awei near 
Aduku, suffered from fits which were diagnosed as ^.jok disease. 
The ajwaka, Odur, had previously been cured of the same 
disease by a Munyoro man from the lake and therefore he 
knew the technique oijok nam. The rambling ceremony which 
he performed lasted for two days. 

Atim, clad in serval skins and wreathed with homo, went with 
the ajwaka and his women helpers to an ant-hill, in which Atim 
always found good grinding stones. No one else was able to find 
such stones there, which proved that Atim’s power was asso- 
ciated with the ant-hill in some manner. Here they started 
chanting endless songs to the monotonous rhythm of rattles 
[aja). This was continued in front of Atim’s doorway, the 
singers sitting in a semicircle while she sat in the centre. The 
monotony of the rhythm produced an hypnotic effect on Atim, 
who began to jerk her body about in time to it. Then she began 



154 CEREMONIES CONCERNING MEDICINE-MEN 

to make hoarse grunting noises in her chest. Suddenly she fell 
over and lay straight outstretched. The singing and rattling 
stopped and they aU said, ‘Her obanga comes’ [obanga mere 
obiwo). The state of dissociation into which she had fallen 
signified to the onlookers that she was now possessed by her 
jok power. [They used the terms obanga and jok indiscriminately.] 
The ajwaka’s chief helper, who was referred to as atinjok (child 
of jok), also became dissociated, or pretended to be so, and 
the two of them continued to shuffle about and do absurd 
things for some time, including a fight underneath a blanket 
(see Plate X at p. 154). 

The ajwaka demonstrated his control over joA power by causii^ 
two shining pieces to stick to the vertical wall of Atim’s house. 
‘Look, Bwana,’ he cried, ‘this is my work. I love my work. 
By putting these shillings like this I earn much money. By this 
means I have bought this wife of mine and I will buy another.’ 
I tried to put the shillings on the wall, but failed. The people 
said, 'Jok does not like him, he does not accept him’. Then 
they said, 'Jok, why do you not accept Bwana? We ask you 
to accept him.’ The ajwaka said, ‘ It is because I have not held 
his hands’, Enclosing my hands in his, he said, 'Jok will accept 
you now ’. By this time I had discovered the trick, which was 
to balance the coin on some small fibre projecting from the 
wall. I did this and they shouted, ‘Look, jok accepts him’. 
The ajwaka then proceeded to divine the future by throwing 
cowrie shells. 

Part of the twin ceremonial was performed in front of the twin 
house {ot nidi), for Atim had borne twins and it was thought 
that the jok power of the twins might have caused her fits. 

Dissociated states were again induced in Atim and another 
woman by means of rattling and chanting. This was done inside 
the house, which the ajwaka filled with an incense-like smoke 
by burning some herbs on a potsherd. Atim first started to 
jerk her body to the rhythm, but suddenly the other woman 
howled and fell to the ground. ‘Jok is killing her’, whispered 
the Won amagoro to me. She shook and moaned and hopped 
about. The ajwaka bent the woman’s head from side to side. 
She put her hand to her mouth several times and ate some beer 
dough that was handed her in a calabash. Atim then started 
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the same performance. From now on these two women were 
the principal actors. Some herbs were rubbed on the woman’s 
neck and she asked for the ajwdca’s helper’s necklaces. These she 
put round the Won amagoro’s neck, saying that the Won amagoro 
was the darling of her joA. She asked for water to be brought. 
With this she washed the Won amgoro’i legs and face. Then she 
started to abuse the people, saying, ‘ Semen in your mother’s 
ears’. This is a very bad term of abuse and always leads to a 
fight. The women asked, ‘Why does she abuse us?’ and she 
replied, ‘It is thejoA that is abusing you’. Then Atim suddenly 
began to talk. ‘Listen you people, listen. I am alone and in 
poverty, in great poverty’ {winyunu, winyunu. An abedo keno kedi 
chan, kedi chan madwong). She wept and huge tears fell down 
her cheek. Later they asked her her name and she gave a name. 
They asked the name of the husband and child. Okuja, my 
boy, recorded this in his notebook as follows. ‘The ajwaka 
asked the joA in the body of Atim in this manner, “What is 
the name of your husband? ’’ Atim said, “ The wind in my body 
says that his name is Okomo”. The ajwaka cried out, “See, 
see. Thank you, thank you very much.’” 

The whole of this scene was exactly like a spiritualist stance, 
the identity of the spirit in possession of Atim being established 
by asking its name and the names of its husband and child. 
It is significant that the term tipo was never used in connection 
with this controlling spirit, which was referred to as her jok, 

' although it was obviously the spirit of someone who had been 
alive and was known to those present. But Atim did refer to 
it as the ‘wind in her body’ {yamo i kome). 

On the following day some more twin ceremonial was per- 
formed, chiefly in connection with the killing of a goat. 

It was clear that Atim had had much of this type of cere- 
monial performed on her before, and that she was already 
practising as an ajwaka. Odur had obviously initiated her, and 
soon she would become a full-blown ajwaka of jok nam. 

[b] Mako tipo. I saw the ajwaka, Omara, give two elaborate 
performances of mako tipo (catching a Upo), also known as um 
tipo (covering a tipo), at Achungi near Aduku. Driberg also, 
mentions it {The Lango, p. 232). 
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If a man is ill as a result of what he believes to be a tipo 
visitation, instead of summoning the Etogo (Chapter v), he may 
ei^age the services of an ajwaka to entrap the spirit in a pot. 
Most ajwaka know how to perform the ceremony, but certain 
of them tend to specialise in it, as was the case with Omara. 
Besides being rewarded for his services, the ajwaka and his Clan 
receive the meat of the bull which is killed on this occasion. 
The lure of the meat attracts women to the ceremony, especially 
the ajwaka's female helpers {otim jogi= children oijok). 

First it is necessary to discover whose tipo has entered the 
patient’s body, has ‘seized’ his body. This information is 
obtained by exactly the same technique as in the ceremony just 
recorded. A state of semi-dissociation is induced in the patient 
by means of endless chanting to the monotonous rhythm of 
rattles, the house being filled with incense-like fumes from 
burning herbs. This is done by the ajwaka’s helpers. The patient 
begins to jerk his body to the rhythm and then blurts out the 
name of a dead relation, whose tipo is thus branded as the culprit. 
In one of the ceremonies I witnessed the patient started to speak 
in a gruff voice, saying, ‘I am very angry. I want meat.’ 
The people assured the tipo, who had spoken through the sick 
man’s lips, that there would be meat in plenty and beer and 
dancing, but first he must tell them his name, as many people 
had died recently in the village and they wanted to know whose 
tipo was causing all the trouble. There was a pause for fifteen 
minutes and then the sick man, making loud groaning noises, 
croaked out three names. His sister, who was also being treated, 
called out one name. The ajwaka said that the man had three 
tipos in him and the woman one. I believe that this process 
is similar to the technique of the psycho-analyst. The dead 
relation is on the patient’s mind, either as a result of grief or 
through a bad conscience due to a quarrel with him during life. 
His name is brought up in much the same manner as a free 
association. Dreams of a dead relation are a sure sign that 
this relation’s tipo is the cause of the dreamer’s illness. 

After ascertaining the name or names of the tipo or tipos in 
the patient there is a pause, during which small pots according 
to the number of tipos are prepared for trapping them (see 
Plate X at p. 154). A sheep or goat’s skin is stretched over the 
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mouth of the pot, leavii^ a flap of skin sufficient to cover the pot 
a second time, and a hole about two inches in diameter is cut 
in the first layer of skin. Mud from the marsh is mixed with 
grass and plastered round the pot, and a mud cover is made. 

A bull is killed and bits of meat and beer are placed in the 
pot to attract the tipo, which is very suspicious and yet very 
greedy. Dried banana leaves are put in the pot, the crackling 
of which will show that the tipo is dancing about inside the pot 
and so is securely caught. 

The rattling and singing again induce a state of semi-dissocia- 
tion in the patient, who, at the climax of his excitement, bends 
down and expectorates the tipo through his lips into the pot 
through the hole in the skin. The skin flap and the cover are 
clapped over the hole, while the patient’s mouth, nose and ears 
are stopped up to prevent the tipo from jumping back at the 
last moment. The patient is carried in a state of collapse to 
the granary, where he is revived with cold water. 

The cover of the pot is then plastered on securely with marsh 
mud. The pot is placed near the doorway and a plume of grass 
is stuck into the top of it. The rattling and singing recommence 
to encourage the tipo to dance in the pot. This is denoted by 
the grass moving, which is usually effected by a convenient gust 
of wind. 

The ajwaka buries the pot secretly in the bush. The tipo is 
thus finally trapped and will not afflict the living any further. 

(c) Kwanyo. It is a most common belief in Lango that 
pains in any part of the body are due to some substance, such 
as a piece of charcoal, wood, stone, a nail, that has been ‘ thrown ’ 
into the body of the sufferer by an ajok (sorcerer). It is further 
beheved that the ajwaka can cure this pain by extracting 
{kwanyo) the offending object. He does this by cutting the place 
and sucking out the object, or by extracting it with his hand, 
or in some other miraculous manner. He then rubs the juice 
of some root or herb into the cuts. This is painful and is clearly 
a counter-irritant, which detracts from the pain of the swollen 
part. I saw many performance of this, but wiU describe only 
a few of the more striking ease. It is elear that the display 
of magical power by the ajwaka in extracting the foreign body 
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sets up a powerful auto-suggestion in the patient. But some 
other Jierbal remedy is also given internally or externally. 

I. Curing of earache. At A’auroga near Nabieso a female 
ajwaka named Atala was treating a woman for earache. This 
woman had been treated before, but not having recovered had 
returned for a longer treatment. They said that she had a ‘ bird 
in her ears’ {winyo i ite), which buzzed in her head all the time. 
Twice a day the ajwaka carried out the healing process, which 
she proceeded to show me. 

The ajwaka fetched something from the granary. She gave 
some roots to a child together with some instructions. Then, 
preceded by her patient, who carried an aluminium pot of 
water and a calabash (wai), she went off to her ant-hill about 
three hundred yards from the village. 

She took two ochoga leaves that had been placed in a tree 
stump and told the patient to sit near a hole that had been dug 
in the ant-hill. Pouring water into the calabash she began to 
wash the patient’s ear. She threw water into the ear and slapped 
it with her hand. Then she began to blow into the ear, softly 
at first and then harder and harder. Her right hand was round 
the patient’s ear and her left hand supported the patient’s 
head. Suddenly she let go of the patient’s head and produced 
a piece of charcoal from the patient’s ear. It was an inch long 
and a quarter of an inch thick and broad. She held it between 
the thumb and index finger of her right hand. She squeezed it 
well and then laid it on one of the ochoga leaves. 

The same process was carried out on the other ear. It was 
clear to me that the pieces of charcoal had been in her mouth 
and that she spat them into her hand when blowing into the 
patient’s ear. She had probably placed them in her mouth in 
the village when she went to the granary. It was well done 
and I did not see the charcoal pass from her mouth to her 
hand, though my boy, Okuja, said that he did see this. The 
two bits of charcoal were thrown into the hole in the ant-hill. 
She called the bits of charcoal ‘birds’ {winyo). Then she washed 
the patient’s ears well with the ochoga leaves. The patient washed 
her own face m the water and we went back to the village. 

The patient returned to the village with reluctance and the 
reason soon became apparent. The child brought a leaf, which 
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he had twisted into the shape of a funnel. The pounded root 
was in the funnel. Water was added and the child squeezed k 
into the patient’s ear. The first ear did not trouble her much, 
hut the second gave her great pain and she continued to howl 
for half an hour. This process was carried out twice a day, so 
the patient must have suffered considerably. 

When the girl was healed her husband would bring a goat 
and ten shillings as payment. But if he were a rich man, he 
might bring as much as forty shillings. The goat is killed and 
eaten by the ajwaka and the patient together with their husbands, 
and a necklace of the skin is placed round the patient’s neck. 

2. Curing of stomach-acke. Akau of Anwongi near Nabieso 
was a female ajwaka. She was referred to as a ‘great ajwaka’ 
[ajwaka madwong) and also as ‘mother ot jok power’ [min jok: 
probably this is best rendered as ‘source of jok power’). 

She took some medicine [yafj consisting of a powdery sub- 
stance wrapped up in a banana leaf, some water in an aluminium 
pot and a calabash [wal). All these she placed outside the 
village at the spot where her last house had stood. She also 
had a small broom about nine inches long. She asked me to 
hold the medicine. 

The patientwas an infant suffering from someformof stomach- 
ache. It had been taken to the Aduku dispensary without being 
cured, and so the mother had now brought it to Akau. 

The mother held the baby on her lap while the ajwaka made 
eight cuts in its stomach with a sharp knife, drawing blood in 
the process. She filled the calabash with water and told me to 
drop the medicine into it. Then she splashed the mixture with 
her broom all over the child. When it was finished she pointed 
to jelly-like substances that covered the body of mother and 
child. These, she said, had come out of the infant’s stomach 
through the cuts. 

The ajwaka, who had been a mother of twins, said that she 
had learnt this method of curing from the ‘wind’ [jiamo) that 
came into her body. This happened sometime before when she 
was very ill and nearly died. She dreamed at that time that, if 
she cut her body and treated it with this medicine, she would 
be saved. Since then she has been able to save anyone who had 
a disease characterised by stomacji-ache. 
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I returned to her village again that evening and found that 
she had a woman and two babies to treat in the same manner. 
She cut the heads and bodies of the infants and the woman with 
her knife, put the medicine in the water and started her splashing. 
I managed to steal some of the medicine. The bodies of the 
patients again became covered with jelly-like globules which 
seemed to me to be frog-spawn. On returning home I placed 
the medicine in water and the small black seeds imme^ately 
swelled up into globules. [I had thought that the ajwaka col- 
lected frog-spawn, dried it in the sun and mixed it with other 
herbs to make her medicine, the dried eggs swelling up again 
when placed in water. But I have since discovered in India 
a type of hollyhock seed which swells up in this manner, and 
is used as a poultice and internally as a cure for dysentry. 
I now believe that some such seed was used by Akau.] The 
ajwaka says that the globules have come out of the patient’s 
body through the cuts, and that they are the cause of &e pain. 
It is interesting to note that the globules were thought to come 
out of the mother, who was not ill, as well as her infant. This 
is another illustration of the lact that a mother and baby are 
thought to be one person (p. 131). 

After this preliminary conjuring trick I went with the ajwaka 
to find some more medicine. This was real medicine, which had 
to be eaten by the patients. When she found the plant, she told 
me to hold the hoe in my hands while she did the first stroke 
of the digging. This was for my good health [kmjiot). Then 
she dug up the roots of the plant. She told me to chew these 
roots, which I was told was done by aU Lango when suffering 
from stomach-ache. She also dug up a bulb, which is used by 
the Lango to rub into cuts on the body for healing purposes, 
especially for headaches. These roots and bulbs were given to 
the patients. The mothers chewed the roots, which they would 
also pound up and mix with water to give to their babies. 

All those present were loud in their praises of the ajwaka. 
They said that she effected thousands of cures, and she said to 
me, ‘This may seem a simple process to you, but I do cure many 
people by it and they come to me from all over Lango’. The 
ajwaka would be paid six shillings for this piece of work when 
the patient had recovered, but nothing if the patient did not 
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recover. She said that the healing process I had witnessed was 
a very small afifair and that she did much bigger cures. She 
spoke always with a pronounced air of authority. When she 
wanted the patients to come to her, she sent someone to call 
them, saying, ‘Tell them that I, the ajwaka, call them’. 

3. Curing pain in the knee. Achen, who lived at Agwichiri 
near Chiawanti, was referred to as ‘mother otjok power’ {min 
jok). She was a twin and had been born with one breast. She 
did not even have a nipple on the right side. 

A man with a painful knee was produced. The ajwaka put 
water into a calabash. With this she washed out her mouth 
and washed the patient’s knee. She made the patient throw 
some water over her. Then she made two cuts in his knee 
with a small sharp knife. She sucked these cuts, and on lifting 
her mouth there were two pieces of charcoal resting on the cuts, 
which she said she had sucked out. She did this three times, on 
each occasion producing two pieces of charcoal from the cuts. 

The ajwaka said that these things got into a person through 
an ajok (sorcerer) throwing {halo) them into him. It was very 
painful and could only be cured by this process of kwanyo. 

About half a mile from this ajwaka' % house there lived another 
female ajwaka also called Achen. She was not a twin, but had 
once given birth to premature twins. She had only one eye 
and her teeth protruded in a repellent manner. 

She carried out exacdy the same process as that just described 
on another man’s knee. She said that she always demanded 
immediate payment, her fee being six shillings. If a person' 
stayed with her for a long time to undergo treatment and was 
finally cured, her fee might be thirty shillings. 

4. Curing sore throat. A female ajwaka at Abiloro near 
Nabieso cut slits in her patient’s throat and sucked out pieces 
of stone in the same manner as already described. She said 
that her fee was one shilling in the first instance, with a further 
six shillings when the person was cured. This ajwaka was a 
mother of twins. 

In idl these cases the ajwaka must have been well aware of 
the deception practised on the patients. In the sucking pro- 
cesses it was clear to me that the ajwaka had concealed the 
objects in her mouth. This was very obvious, but Rwot Ogwala- 

SH II 
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jungu said to me that he knew very well when an ajwaka was 
tricking them, for she would not wash out her mouth properly 
befor^ starting. It was obvious, he said, that these women 
who had demonstrated to us did not deceive us by concealing 
things in their mouths, for they had washed out their mouths 
so carefully. 

Though the ajwaka knows that he is deceiving his patient 
with the conjuring trick, he also regards this conjuring trick 
as an essential part of the cure. This is indeed so, for the chief 
aspect of native cures is the psychological. It is only in modern 
times that the ajwaka has tended to demand payment before 
the cure, so it cannot be said that he practised his deceit 
purely for gain. 

Dribeig pointed out to me that fire is associated with jok 
power and hence no doubt the use of charcoal (dead fire) in 
these cases. This is a point well worth noting. 

{d) Visits to the villages of Atworo and Omlng. Bunga- 
kelalyek near Ngai is the village of an ajwaka named Odok. 
When people refer to this place, they talk of the great ajwaka 
or min jok Atworo, Odok being considered merely as the in- 
terpreter of Atworo. No one has seen the body of Atworo and 
they do not know if it is male or female. 

Odok took me into his house, which was arranged as in 
Plate XI atp. 162. Odok squatted in the corner marked x . 
I sat at the spot marked A and Philipo Lawottim and the other 
man, who accompanied me, sat at B and C. The rest„of the 
people sat in the part of the house marked with dots, so that 
they could not see Odok sitting in his comer, as the L-shaped 
wall intervened. 

Sitting in his corner with his back towards us, Odok began to 
call out at the wall, ‘Atworo, Atworo great one’ many times. 
Then he said, ‘Come quickly, Atworo, for the people want to 
go away’. After a quarter of an hour of these preliminaries 
Atworo began to speak. It was clearly Odok speaking in a 
gruff, staccato voice. He spoke very fast, always starting with 
‘i, i’ or ‘ai, ai’. Atworo would say, ‘i, i, you come to me?’ 
and the people would reply, ‘Yes, we come’. Odok’s whole 
body shook with the effort of speaking in the assumed voice. 
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though there was no attempt at ventriloquism. Philipo Lawottim 
mentioned this to me, saying that it was obviously Odok 
speaking. But the people could not see Odok, because of the 
L-shaped waU, and it appeared to them to be another person 
talking. 

The people assembled in the house now began to put ques- 
tions to Atworo. One man said that his wife’s chilien died 
one after the other, and that she had aborted twins. He wanted 
to know what to do. The man said that he had previously been 
to Oming, but had not benefited. Atworo asked for full details 
and having received them said that the disease from which the 
man’s wife was suffering was like plague. He told him to come 
another time and he would tell him what to do. Another man 
said that his sister’s daughter suffered from a disease which made 
all her body shiver. Atworo told the man to tdl her husband 
to come to him and he would give him medicine. Another man 
asked why rain never fell on his fields, while it fell on his neigh- 
bours’ fields. Atworo asked whether the man had brought any 
presents for him, for if he had not, Atworo would not send him 
any rain. The man said that he would bring some sesame later. 
I then asked if the hunt on the following day would be successful. 
Atworo said that many animals would be killed, but rain would 
wet us all. Atworo said that he would now go with us to visit 
Oming. 

The people said that Atworo lived in the bush and only came 
when called by Odok. He had been there for many yean, 
but was only known through Odok. In other words Odok had 
started the cult of Atworo. Odok was about forty-five years old. 
Under the olam tree in the otem of Odok’s village there were an 
abila, an ot rudi, and the skull of a hartebeest. The abila had been 
built long ago, they said, for success in the hunt. [After this 
the ceremony of atin akwer was performed as described above 

' (?• 135)-] 

Oming’s village was about six miles from Atworo’s. Oming 
held exactly the same position as Atworo and the ajwaka who 
interpreted him was a man named Gira. 

Gira consented to call up Oming for me. The plan of his house 
and the whole performance were exactly the same as those in the 
case of Atworo, so that it is not necessary for me to repeat them. 


ii-» 
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The diagram (Plate XI, p. 162) of the house is identical for the 
two ajwakas. Oming, having been called up by Gira, spoke in 
the same staccato voice. I asked whether my mother was well. 
Oming said that she was very well and was at peace in her village 
in England. She happened to be having a very serious opera- 
tion and was in Ceylon at the time. I then asked if the hunt 
on the following day would be successful. Oming said that we 
should kill many animals and also a large lion, but that no one 
would be hurt by the hon. [This actually occurred on the 
following day and, having speared the lion, the hunters thanked 
me for having gained the help of Oming.] 

The people said that Oming ’spoke from the ground. He 
usually lived in a tree in the forest. But often he just remained 
anywhere in the forest or in the wind. They said that at Inomo 
near Aduku there used to be a very great Atworo [Atworo 
mdwmg) . This Atworo heard that there was no ajwaka at Ngai. 
So he sent for Onyang, who was an ancestor of his. Onyang 
came to Atworo with food and Atworo sent his two sons, 
Atworo and Oming, to Ngai with Onyang. This is how Oming 
and Atworo came to be there. The two joh announced their 
names in the first instance through their interpreters. Before 
Gira’s time his mother, Angwen, did the interpreting. But 
Odok was the first to start Atworo. They said that Atworo and 
Oming were nothing to do with ancestors. Each one was a jok. 

I had heard great stories about Oming from all parts of 
Lango. Each informant had said that Oming was a very great 
ajwaka, for he spoke from the ground and no one had seen his 
body. I had suspected ventriloquism. Gira was never men- 
tioned in connection with Oming, and they did not seem to 
think that he was very important. 

Philipo Lawottim said that he did not believe in Atworo or 
Oming. But he said that Gira undoubtedly knew a great 
number of medicines which cured people. ‘They are just like 
your doctors, who sometimes cure us and at other times are 
unsuccessful.’ 

It seemed to me that Oming had existed for many years, 
probably beyond the memory of any living person, as they said 
that Oming had always been there. Atworo was an upstart. 
Odok had either bought the secret from Gira,^ or had discovered 
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the secret and copied him. Both Gira and Odok were very 
rich men as a result of their practices. 

(«) Curing by means of jok mm. I was going from Ngai 
to Achaba to see a ceremony, when I heard that thej/ were 
‘singing for jok’ {wawerojok) at Abonyamomkato. I went to the 
village and found the husband of one of the initiates building 
the framework of a beehive hut. It had two doorways, one 
facing the man’s house and the other facing into the bush. He 
said that they were singing fat jok rum at jok abani [wawerojok 
abmi). The two women concerned were having their heads 
shaved by the ajwaka at the marsh. They said that I could not 
go to see this process. 

I went on to Achaba and returned in the evening. A special 
kind of dance was going on. The two initiates and the other 
women, who were dancing, wore serval skins and held spears 
pointing towards the ground. The necks of these spears had 
spiral twists. The dancers gazed at the ground all the time and 
never looked up. 

The beehive hut had been completely thatched in the Bantu 
manner. The entrance that faced into the village had a porch 
over it, but not the one facing the bush. They called it ot jok 
(house of jok). A goat and a chicken had been killed at each 
entrance. Grass was spread on the floor inside. Parts of the 
goat and the plucked chicken were placed over each doorway. 

At the end of each dance the women would dash into the 
ot jok. The two initiates would sit on the laps of the women 
who were instructing. The initiates were called otirwjogi (children 
of jok), while the instructors were called wayo'jok (drawers out 
of jok). The female ajwaka, who was directing the whole per- 
formance, was called min jok. 

I returned to the village on the following morning. They were 
singing and dancing to the rhythm of rattles. This was the same 
as on the previous evening, and they would dash into the otjok 
in the same manner. Then they lined up in a kneeling position 
in front of the otjok and blankets were put over their heads. 
In this state they jerked about to the rhythm. I was told that 
this was the dance for jok obanga, while the spear dance had 
been for jok odudi. The entrance of the ot jok which faced in- 
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wards was for jok odudi, the other was for jok obanga. They said 
that jdi odudi was a sickness that attacks the back and neck, 
while jot obanga attacks the chest. 

They had started this dancing six days before. This was the 
last day of the ceremony and the ajwaka together with her 
helpers [myo jok) would go home. The wayo jok were women 
who had already been cured by the ajwaka. In a year’s time 
the two initiates would be able to divine {tyeto) like the ajwaka. 
A spear {tong jok) was left in the ot jok, and the two initiates 
would sleep in the ot jok until the full moon was out in about 
a fortnight’s time. The otjok will always be kept in good repair. 

They said that the two initiates were not ill. They had ceased 
to bear children and, having divined at the ajwaka’% {tyefo bang 
ajwaka), they were told that jbi nan was preventing them from 
bearing. Therefore they were undergoing this ceremony, which 
was to draw tkitjok power out of them and so give them control 
over it. One of the initiates had borne twins some time back, 
and so the ceremony was finished off with a twin dance and 
anointing with tonga paste at the ot rudi. 

(/) Curing by means of Jok tango. I saw this at Abonya- 
momkato directly after the proceedings just recorded. It took 
place in the house of one of the initiates. In her house there 
was a structure just like the ot rudi and similarly built of okango 
wood erected near the wall. It was called peto okango {okango 
spread out), and was ior jok tango. She said that the disease 
of jok tango was recognised chiefly by pains in the stomach. The 
same ajwaka had initiated this woman into the mysteries of 
jok tango. 

On the structure there were some beer dough and one of the 
chickens that had been killed in the previous ceremony. The 
woman then agreed to divine {tyeto) for me. She took from the 
structure a calabash containing a number of pencil-shaped 
pieces of wood, about eight inches long, and four solid round 
cylinders of wood, two inches in diameter and four inches high. 
She made these wet and then balanced the sticks in four clumps 
on the four cylinders of wood. One stick fell off, and they said 
that this signified that a man would die. The ajwaka broke this 
stick in haff and threw it away. The sticks balanced as a result 
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of their shape. Each stick tapered into a point and was so 
shaped that a bunch of them formed a cone-like mass that 
balanced comparatively easily. But the effect was fairly .re- 
markable. 

The woman then swept all round the structure. Her husband 
placed a calabash on the ground with the rounded side upper- 
most. He balanced another calabash of water on top of this. 
Then he explained that if the sticks refused to balance, the 
disease of the inquirer was jok nam, which was represented by 
the calabashes. If the calabashes refused to balance, the disease 
was that of jok latigo, as represented by the sticks. 

The woman, on account of her inexperience, was too shy to 
divine in front of me. The ajwaka chided her and then took the 
rattle (aja) herself. She turned her back on us and rattled by 
the jok lamgo structure. She soon began to speak in an assumed 
voice, which they said was the voice of jok tango. The ajwaka 
said that this joi lived in the earth of the wall of the house. 

(g) Some other ajwakas. i. Akelo of Kibuji. Akelo lived 
near the Kibuji ginnery. She was referred to as min jok and was 
very famous. When I arrived there were many people assembled 
in her courtyard from as far away as Lira. She was in par- 
ticular a specialist in curing sterility. 

I sat down in her house and she sat on the ground in front 
of me. She then started to belch very loudly, which impressed 
the spectators. She shouted out questions at me in a very loud 
voice. She said that my wife had miscarried some time ago and 
had presiously borne twins, and that my brother had been 
put into prison through the chiefs jealousy at his success in his 
work. 

A woman then came in and was treated for childbirth. Her 
previous child had miscarried. Akelo dipped elwedo leaves in 
water and sprinkled the woman with it. Akelo questioned her 
all the time and then smeared her with ashes. Then she made 
the woman smear ashes on herself, Akelo, When the next child 
was born, the woman was to bring Akelo thirty shillings as 
payment. She was also given some medicine to drink. 

Throughout the proceedings with me and the woman, Akelo 
constantly divined by throwing a pair of sandals into the air 
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and reading the result from the positions they adopted on the 
ground. 

2. Min jok at Ayala. As I passed Ayala I saw a crowd of 
people dancing. I was told that they were dancing for a sick 
man. The man was produced and it looked as if he was suffering 
from pneumonia. 

In the village there was an ot abani. This consisted of a bee- 
hive structure with flounced thatching and with two doors, each 
having a porch. An ajwaka was in charge of affairs. She was 
new to the job but was referred to as min jok. She said that the 
door of the ot abani which faced into the village was the door 
by which the jok inside the sick man entered the ot abani, while 
the door facing into the bush was the one by which the jok went 
out into the bush and so left the man. 

The ajwaka said that jok orongo had seized the man as his 
brother had killed a leopard recently. She said that all the 
fierce animals and large-sized buck could send their tipos to give 
you jok orongo, if you killed them. Yet the people said that they 
were singing for jok nam {wawerojok nam). The whole ceremony 
was also obviously to do with jok nam—ot abani, serval skins, etc. 
[This shows that there is much looseness in ceremonies, for 
jok nam is here used to exorcise jok orongo, which was everywhere 
said to be a manifestation of jok lango. Whether this looseness 
belongs to the new conditions and the decay of the old Lango 
culture, or whether it is an example of a principle which I have 
not fully understood, I am not able to say. The people, when 
questioned more closely, said that jok orongo was jok nam. I never 
heard this anywhere else in Lango, and Driberg agreed with 
me that it is impossible.] 

There was a two-mouthed pot (dogaryo) in the ot abani. The 
dancing and singing continued from 5 p.m. to 8 p.m. It recom- 
menced on the following day at dawn and was to continue for 
the whole day, I was told. At the end of the day the ajwaka 
with some of her helpers would drive the disease away with 
their spears. The dancers wore serval skins, but they did not 
dance with spears. The sick man would pay the dancers ten 
shillings each when he recovered. 

3. Ajwaka at Alito. I was taken to see an abUa near Alito. 
The man who had built the abUa said that he had once been 
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very ill. He had called a minjek to help him. She said that the 
tipos of his father and brother had seized his body. So she built 
an abila for him of odttgo wood, and in his house she built a 
jok Imgo structure of okango wood. He is now able to divine 
{tyeto] at this structure and jok speaks to him from the ground 
telling him what cures to give to the people who consult him. 

(A) Dreams, i. TAz Jago of Mabieso. Philipo Oruro, Jago 
of Nabieso, used to record his dreams in writing and used to 
interpret them. Rmot Ogwalajungu told me that some day the 
Jago would become a famous ajwaka, because the interpretation 
of his dreams always came true. This proved that he had the 
elements of an ajwaka in his head. 

The Jago gave me some indications of the principles which 
he followed in interpreting dreams. He said that, if you wanted 
something to happen, you would not dream that it had hap- 
pened. For instance, if you wanted very much to go to Kam- 
pala, you would not dream about it directly, but you would 
dream of some incident that would happen to you on the way 
to Kampala. If you dream that something happens to you, 
this means that it will happen to someone else. But if you dream 
of it happening to someone else, this means that it will happen 
to you. While I was waiting outside my sleeping quarters at 
Achaba near Nabieso, a summons was brought to the Jago. 
It was for a debt of twenty shillings due to a bicycle repairer 
at Lira. The Jago said that he had already paid the bill and 
held the receipt for it. Then he said, ‘ I know that I will win 
this case, for last night I dreamed that an elephant came and 
trod on my house to break it. But I escaped with a clean body. 
This dream refers to this case and so I know that 1 will escape 
it.’ The Jago then said that when a person goes to sleep, his 
tipo goes to obanga, who tells it things, and these are the dreams 
that come to him. 

The Jago is a very intelligent man. He is well educated and 
a Christian. It seems to me that his interpretations are based 
on analogy. Intelligence consists largely in being able to see 
the analogy between two different circumstances. Joseph’s 
power in Egypt was based on this ability. The psycho-analysts 
work on very similar principles. 
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I have the full text of the Jago'i dreams, but they are not of 
very much value, except as showing how heavily the affairs of 
administration and fear of the District Commissioner hang 
upon the mind of a native chief. Should any reader wish to 
see these dreams I will willingly lend him my notes. 

2. Rodia of Aloro. Rodia was an old woman who gave me 
much information at Aloro. She said that she often dreamed 
that she flew up into the air and saw the ground miles below her. 
Then she would start to fall and she felt terrified. But she 
always woke up before hitting the ground. She said that people 
think this to be a good dream. It is bad to dream of raw meat. 
It is good to dream of sweet potatoes. If you dream that you 
are pregnant, it refers to someone else. If you dream of some- 
one who is dead, you yourself will die, for this is his tipo seizing 
your body. Sometimes a man dreams that the tipo of his 
ancestor is speaking to him from a tree and teUs him to build 
an abila. When an ajok (sorcerer) dances outside your house, 
you dream about it. His body swells up and all you can do is 
to cry out in your sleep as you lie in bed. 

3. Philipo Lawottim of Pfgai. The following points about 
dreams were given to me by Philipo Lawottim of Ngai. Two 
other men were present and confirmed what he said : 

1. If you dream that you kill a man, you will kill an animal 
in the hunt. 

2. If you dream that you kill an animal, a relation will die. 

3. If you dream of sorghum, you will kill an animal in the 
hunt. 

4. If you dream of sweet potato mounds, a relation will die. 

5. If you dream that you are swimming in water, rain will fall. 

6. If you dream of meat, you will see a new-born baby. 

7. If you dream that you go down into a deep hole, someone 
will die. 

8. If you dream that you eat honey, a relation or you your- 
self will contract yaws. 

9. If you dream of a woman carrying water in a pot, this 
woman will become pregnant. 

10. Often a man dreams that he soils his body while de- 
fecating. This denotes the chyme {we) of an animal that he 
will kill in the hunt. 
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1 1 . If you dream that you dig up potatoes, or that someone 
puts a pile of potatoes in your house, it means that someone 
wants to kill you by means of black magic. 

12. If you dream of a black cow, this is the chyen of a dead 
relation that is coming to afflict you. 

13. If you dream of a dead relation, this is his iipo which 
will make you very ill. 

14. If you dream that you fly up into the air, it is very good. 

15. If an ajok dances outside your house, he will fall to the 
ground and his body will swell up. You are asleep in your 
house and you dream of all this. Then you shout and raise the 
alarm cry, but no one will be able to hear you. They only hear 
you groaning in your sleep. 

16. The most common dream of Lango men is that of sleeping 
with other women. 

4. Some other dreamers. My boy, Okelo, used to tell me his 
dreams. He said that he often dreamed that he climbed up a 
very taU tree and then fell down slowly. He was terrified as 
he thought that he was going to die. But he never reached the 
bottom. One day he dreamed that he was pregnant and swelled 
up. This made him furious (his wife was expecting a baby at 
the time). He dreamed that he came into the rest house while 
I was asleep. I was very frightened and said, ‘ Okelo, come here ’. 
I then gave him my torch as a present. [Okelo always coveted 
that torch of mine.] 

My other boy, Okuja, also told me his dreams. He dreamed 
that he was a child at the Mission station at Boroboro. The 
Missionary put him on his shoulders and took him far away. 
He then threw Okuja into a deep hole, and so he died. On 
another occasion he dreamed that he was in his house at Awelo. 
His father came in and said, ‘Why haven’t you gone to Bwana 
[referring to me], he is waiting for you?’ His father was very 
angry. Okuja immediately rose to cross the lake, but on the 
way across he was attacked by two hundred hippos. One bit 
him in the side and he died. Okuja said that if you dream of 
water or snakes, it signifies graves and someone will die. 

A certain woman said that she often dreamed of raw meat. 
She took the meat, cooked it and ate it. This information was 
given me during a ceremony, and the other women present 
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said that they often dreamed of meat. This is not surprising 
considering their great craving for meat. The woman said that 
people dreamed chiefly about death {to). The people who were 
dead (jo m to) sent the dream and then the dreamer would 
die also. 

(i) Magic against fire. There was a big bush fire near 
the Aduku rest-house. I watched a man trying to keep the 
fire away irom his houses. He carried a hoe and a spear. He 
frantically dug up the grass near his houses with the hoe. The 
whole time he spoke to himself and to the fire. He would point 
his spear threateningly at the oncoming fire and say, ‘ Go over 
there, fire, go over there. Go to the lake where there is much 
water, or to the jungle where you will find many animals to 
kill. Oh, so you want to burn my house? It does not matter, 
I do not mind. I have another house, so you can bum this 
one if you want to.’ Then he would take a torch of grass and 
set fire to the grass round the threatened house. The heat from 
the main fire caused a draught in its direction, which drew 
the artificially created fires in towards the main fire and away 
fi:om the house. A patch of burnt grass therefore protected 
the house. The man also carried a leafy branch vrith which he 
would beat out any fires caused by flying sparks. 

He saved his houses and when all was over said, ‘Those 
people over there will have had their houses burnt unless they 
know how to keep the fire away like me’. 

The women and children also held sharp sticks or spears 
pointing at the fire whenever it threatened. The women caused 
the spears to wave slightly all the time. The object of this was 
obviously to frighten the fire away from the house. 

This is a very good illustration of the fact that magic is 
ineffective without hard work as well. The acts of talking to 
the fire and threatenii^ it with the spears were of a magical 
nature, although no specific magical ceremony was performed. 
It illustrates well the attitude of mind that lies behind the more 
ritualistic magical practices, and I record it in this chapter for 
want of a better place. 

(j) The abila and the house of jok. Driberg describes the 
abila (The Lango, p. 219). They seem to have been frequent 
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in his day. But now, in most parts of Lango, it is very difficult 
to find them, and they are rarely put up for the tipo of an 
ancestor (see Plate IV. 7 at p. 95). 

The house oijok {otjok, also referred to as ot abata) is a beehive 
structure as described in thtjok nam ceremonies (p. 165). It is 
undoubtedly an importation fi:om the west, beii^; associated 
with jok nam. The ot rudi, ot abani and abila are all referred to as 
otjok, which seems to be a generic term denoting the association 
of each of these structures with joi power. 

I could not combine my information on the abila into a 
generalisation. I therefore give a list of all the occasions on 
which I saw these or similar structures. 

1. About six miles from Ngai I passed through a village in 
which there were a four-foot-h^h abila, an ot abani and an ot 
peru. A man in the village said that the abila had been built by 
an old man for their ancestors, but was rather vague about it. 
The ot jok, he said, was for jok abani or jok nam. In the beer 
season some Jopaluo from Minakulu come to divine [tyeto] in 
this otjok. There were two spears {tong jok) within, and it was 
built of grass laid on a wooden fi'amework with a nilotic type 
of doorway. What they termed an ot peru was a wooden struc- 
ture covered with grass but having no walls. The term peru seems 
to be applied to any building that has no walls. It was also 
called an ot jok nam. The Jopaluo had gone home, since the 
beer season was over and beer was the medium in which they 
were paid for their services. 

2. In the village of Akweredidi near Aboki 1 found an abila. 
The woodwork was of okango and was constructed just like a 
miniature ot rudi. Sticks of okango were laid out on top of the 
four-posted structure instead of the grass of the ot rudi-, this was 
called apeta. A conical thatched roof covered the structure so 
that only the four posts were visible. Underneath there was 
a spray of thorn tree with which to bless spears {lam tong). 
The old man who had built the abila said that his ancestors 
had built a similar one and so he had imitated them to enable 
him to kill animals in the hunt. He said that if a person was 
ill through a tipo visitation, an abila might be built. If the 
abila is for a Hpo, some meat and beer are placed in a calabash 
underneath for the tipo. If the abila is for success in the hunt. 
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the meat of animals killed is laid by it. When it is built, a 
chicken is fluttered {buko) over the abila. 

3. In a village near Akweredidi I found an etoba tree and 
oligo (euphorbia) planted together in the otem. Stuck into the 
ground next to them were two dead branches of olwedo and 
okango. They called this cluster an abila, because it was situated 
in the otem. It had been planted there for success in the hunt. 

4. In a village near Achaba I found an abila. It was not 
built like an ot rudi, for it merely had four posts which supported 
the conical thatched roof. Planted near it were apongpong, oligo, 
etoba, kore, yatchakdyang, okango, olwedo. The owner said that he 
had built this abila for success in the hunt. They had fluttered 
and killed two chickens when building it and some meat and 
beer were put under it. He said that the Acholi built abila for 
the dead, but the Lango built them for success in the hunt. 

5. There was an abila at Oja near Kibuji. The owner had 
built it for success in the hunt, as he had not killed any animals 
for a long time. He had built it because he remembered that 
long before his father had built one. He had placed a small 
calabash of beer under it. It was built of okango. Near by was 
a small ot abani. This was for his wife, who, when young, had 
been possessed by jok abani, which had been exorcised. The 
man was emphatic that no one would ever buUd an abila unless 
an ancestor had built one in the past. 

6. A woman at Kibuji told me that an abUa might be built 
for a tipo and food would then be put under it for the tipo. 

7. At Abier near Araaich there was an abila constructed on 
top of an ot rudi. It had been built for impotency (p. 141). 

8. At Angwechibunge near Dokolo there was an abila which 
had been built for impotency (p. 141). 

9. Near Alito a man had built an abUa for impotency (p. 140) . 

1 0. Philipo Lawottim of Ngai said that the custom of building 

abUa came from the Acholi. I found the majority of abila on 
the land bordering the Acholi. He said that an abila would 
only be bmlt if the man’s ancestor had previously built one 
for some reason. The abila would be built if one of the man’s 
family became Ul. But abilas were not built as shrines for Hpos. 
If a man killed an animal which might give him jok orongo, 
he would build an abila so that his luck should not desert him 
in the future. ' 



CEREMONIES CONCERNING MEDICINE-MEN I75 

II. Rodia of Aloro said that a man may dream that the 
tipo of an ancestor comes to him in the night and tells him to 
build an abila, which he would proceed to do. People stiU 
built abila in the atm. 

Most of my informants on the subject of the ahUa said that 
they were built for sickness, for success in the hunt, for im- 
potency. If a man suffers any of these misfortunes, he goes to 
an ajwaka, who may advise him to build an abila. The abila 
seems to be a magical structure by whieh these misfortunes can 
be cured. But it is dying out rapidly. It is only to be found 
in the remote villages, and there is only a meagre amount of 
evidence to show that it served the purpose of a shrine for the 
spirit of an ancestor as described by Driberg [TheLango, p. agi). 

[k] Miscellaneous magical beliefs. Driberg gives a list of 
magical beliefs {The Lango, p. 267). I add a few that I dis- 
covered. 

1. If a man has sores on his body which will not heal, he 
catches a lizard, spits into its mouth, drags it over the sores 
and then lets it go. 

2. A certain species of owl is an ajok (sorcerer). If it sits on 
the roof of a man’s house at night, he will die. 

3. If a jackal or merekat calls continually round the village, 
someone in the village will die. 

4. I saw a man with a partial albinism of the legs. I was 
told that, if you were to kill a man with such an affliction, your 
brother or child would contract a similar defect. You yourself 
would be untouched. 

5. If you have some task to perform, the cry of the wood- 
pecker, ateUl, if he cries with clear notes in succession, is good. 
If he screeches, it is a bad omen. 

6. Lightning is greatly feared by all Lango. To swear by 
lightning is the gravest oath that can be taken — ^for peijury 
will be visited by death through lightning. 

7. When clearing out a spring, the people are careful to 
replace the mud fish found in it. They say that, if this is not 
done, the spring will dry up. The effect of this belief is to ensure 
a constant supply of fish, which are eaten. 

8. If a bat Idts against you, it is very good luck; you will live 
long and be happy. 
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g. I once saw an old man at a ceremony, who had a down- 
turned nose and continually chewed. He looked like a rhino- 
ceros. He said that he had become like this because he had once 
killed a rhino. I was told by those present that this is always 
the case. If a man kills a rhino, either he chews like this for 
the rest of his life, or his body swells up. There was a medicine 
that the ajuiaka could give such a person to make him better. 

ro. When a man hiccoughs, it is because someone Has men- 
tioned his name. 

11. If you throw something at someone and he catches it, 
it means that you like him very much. 

12. The chameleon is greatly feared. If one bites you in 
the dry weather when the sun is strong, it will not affect you 
much. But should it bite you during the rains, the place will 
swell up enormously, so the Lango say. 

13. People fear to stand under a tree called awilakot (ery- 
thrina) while it is raining, for they will be struck by lightning 
if they do. This tree has scarlet flowers at the top and is very 
tail. The root of this tree is used for counteracting Ughtning 
[The Lango,'?. 262). 
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A’auroga (p. 158). A village about 
4 miles from NaUeso in the direction 
^Aduku. 

Absko (pp. 68, 79). Gombolola head- 
quaiten in Dokolo saza. 

Abani. Sec JokAbani. 

Abttta (pp. 77, 78). Name of a species 
of tree. 

Abeno (pp. 89, 90, gi, 92, 94, 98, 
135, 136). Term used for the skin by 
which a baby is carried cn its mother’s 
back. The process of placing the baby 
in the skin on its mother's back is 
called *byelo\ The species of animal 
from which the carrying skin is made 
depends upon Clan custom, It is 
usually die dun of the goat or sheep 
which has been killed at the dony 
oko ceremony. The leather straps are 
sewn aaoss the skin at the back. The 
four ends of the straps are brought 
together and twisted into a knot at the 
mother’s breast-bone. The child’s back 
is supported by the skin and its legs 
rest on. the bottom straps. Carrying 
slings made of cloth are now ofren 
bought from the Indian shops. See 
Plate IV, drawing 3 at p. 95 and 
Plate I at p. 58. 

Abler (pp. 141, 174). A village about 
3 miles south-west of Amaich. 

Abita (pp. 17, 22, 50, 113, 140-1, 163, 
168, 169, 170, 172-5). Asmall conical- 
shaped hut, thatch^ with grass and 
about eighteen inches high. The term 
is also applied to certain plants and 
trees planted in the otm for magical 
purposes. The construction and use of 
the abila are described on pp. 172-5. 
It is built for magico-religious reasons. 
See Plate IV, drawing 7, at p. 95. 

Abiloro (p. 161). A village near 
Nabieso. 

Abnormal births (pp. 3, 33, gg, 103, 

124, 125, 126). 

Abnormal natural objects (pp. 4, 

33 ). 

Aboi. See Jo aboi. 

AhM (pp. 9, 10, 83, 112, 173). Head- 
quarters of Koli saza. 


Abong. SeeJokAbof^. 

Abonpunola (pp. 45, 51, 121). A vil- 
lage about 5 miles east of Aduku. 

Abonyamomkato (pp. 165, 166). A 
village about 4 miles from Ngai on 
the Ngai-Achaba road, 

Abordon (p. 163). See also Mis- 
carriage. 

Abstinence (p. 13). 

Abuse (pp. 55, 84, 86, 155). 

Abyeche (p. 68). 

Abysskia (p. 37), 

Aehaba (pp. 47, 82, 83, 87, 89, 138, 
165, 169, 174). (kmbolola bead- 
quarters in Atura saz/t. A village 
near Nabieso (p. 169). 

Acbapon(pp. 61,64). 

Achen (p. 161). A n^dicinc-woman. 

Acher (pp. 142, 149). A shrub used for 
magical control over animab. 

AchoIi(pp. 36,37,40, 103,174). Atribe 
closely akin in lai^age and customs 
to the Lango and living to the con- - 
tiguous north of the Lango. 

Ackuban (pp. 19, 111-15). Funeral 
ceremonial. 

Achudany (p. 30). The most dreaded 
type of sorcerer or witch, 

Achulany (p. 5). The pennant-winged 
n^htjar, which is associated with 
good luck. 

A^ongl (p. 155). A village about 
5 miles south-east of Aduku. 

Ading (pp. 10, 29). A type of sorcerer 
or witdi. 

Adit me atekere (pp. 42, 43, 44, 56, 
67, 103, 104, 105, 145, 146). Clan 
cMef. 

AditmeEtogo{p.^S)' Leader of the 
Etogo group. 

Administration (pp. 12, 31, 56, 66, 69, 
71, 72, 74, 75, 105, log, 1 10, 145, 149, 
170). 

Adongo. Sec Jok Adongo. 

Adopted father (pp. 61, 64, 65). 

Aduku (pp. 9, 14, 18, 24, 30, 63, 65, 68, 
72, 74, 76, 78, 80, 91, 94, 96, 97, 100, 
115, 121, 130, 153, 155, 159, 164, 172). 
Headquarters of Kwania saza. 

Adultery (p. 12). 


SK 


12 



IMDEX 


178 

Adtoel (p, 147}. An old, wom-out hide 
or skin. 

Adyebepar (p. 44). A wild plant sub- 
ject to certain prohibitions in Clan 
ritual observances. 

Adyeda (p. 91). A village about 5 miles 
north of Abro. 

After-birth (pp. 97, g6, 102, 131-2). 

Age Grades (pp. 14, 38, 39, 40, 47, 50, 
31, 60-3, 65, 66, 71, 72, 73, 74, 75, 79). 

Age Groups (p. 38). See also Age 
Grades and Status Groups. 

Age Sets (p. 61). 

Agents (pp. 71, 75, 80). 

Agnates (p. 52). 

Agwata (p. 68). Gmbalola head- 
quarters in Dokolo sazfi. 

Agwata (pp. 79, 85, 97, 98, 101 , 112, 1 18, 
] t 9 > 136) 13^) t 49 )> liieLango term for 
the shell of half a calabash. The apoko 
has a long neck but the agwata has a 
short neck. It is a good receptacle for 
flour, etc. An old agwata is called 
'agwata atak' and a new one 'agwata 
kich'. I found one old woman making 
these calabashes in her village. She 
said that she would sell each calabash 
for the amount of millet flour that it 
contained. A drawing of an agwata 
will be found facing p. g8 (Plate V, 
drawing 5 }. See also Apslco, Ktao, 
ObuiOj Wal, 

^guKita keck (pp. 79, g8, iig). A new 
oftfata. 

Agwichiri (p. 161). A village near 
Chiawanti. 

Air (pp. 18, 1 16). The spirit of a man is 
likened to air. See also Tam, 

Ajo (pp. 14, 35, lai, 143, 149, 153, 156, 
165, i67).The‘raltle'\iaedbythco;u«iAfl 
when divining (Ovto) and in other 
ceremonies. It is made from an apoko 
calabash by inserting some large seeds 
through a hole in the bottom, which is 
then corked up. The aja is hdd by the 
neck when shaken and it produces a 
monotonous, hypnodc rhythm. See 
Plate V, drawing 3 at p. 98 and Plate 
X at p. 154. 

Ajok (pp. 3, 12-14, 16, 18, 19, 22, 29- 
30, 33 » 34» to6, 107, 123, 126, 157, 161, 
170,171,175). Sorcerer or witch. One 
who practises black magic. 

Ajwaka (p. 1, 4, 5, 7, 8, 9-10, ii, 14, 
21, 22, 23-9, 31, 33, 34, 46, 77, 79, 82, 
95, 107, no, lai, 138^1, 144, 148, 
H 9 » W > 53 -® 9 j * 75 - 6 ). Medicine 


man or woman. One who practises 
white magic. 

Akal (p. 151). Reedbuck. 

AkakMu (p. 149). A shrub used for 
magical control over animals. 

Ahalu (pp. II, 68). Gombolola head- 
quarters in Eruti rttea. 

Akao (pp. 159, 160). A medicine- 
woman of Anwongi. 

Akedi (p. 142). Lango term for a type 
at plaited grass rope. 

Akelo (pp. 25, 167). A medicine-woman 
ofKibuji. 

Akeo (p. 56). Relationship term; 
sister’s daughter. 

Akoreloke (pp. 74, 76). Lingo’s village, 
about 3 miles south of Aduku. 

Akot (pp. 18, 115). A village about 

6 miles north-east of Aduku. 
Ak%veredidi (pp. 173, 174). A village 

near Abold. 

Akwon (p. 91). A village about 6 miles 
south of Aduku. 

— (p. 141). A village about 6 miles 
east of Ngai. 

Alai A village about 3 miles north-west 
of Orumo. See Plate I at p. 58. 
Albiniam (p. 175). 

Aleokato (p. 149). A shrub used for 
magical control over animals. 

Alibor (p. 6g). 

Alipa (pp. 68, 123). A locality about 

7 miles east of Nabieso. 

Alira (p. 97). A village near-Aduku. 
AUto (pp. 79, 140, 168, 174). Gombolola 
headquarters in Koli sa^a. 

Aloi (p. 66) . Gombolola headquarters in 
Eruti saza. 

Atop (pp. 67, 151, 163). Hartebeest. 
Aioro (pp. 9, 13, 79, gi, no, 170, 175). 

Headquarters of Atura ja^a. 

Alur (pp. 36, 80). A nilotic tribe living 
xo the north of Lake Albert. 
Amagoro. See Won amagoro. 

Amaich (pp. 4, 65, 68, 7a, 79, 141, 174). 

Gombolola headquarters in Eruti saza. 
Amiayta (p. 74). Lingo’s father’s vil- 
lage, about 4 miles south of Aduku. 
^mor (pp. 43, 151). Duiker, small deer. 
Anwrung (pp. 61, 67, 68, 70, 72, 73). 
Rhinoceros, but this term is used only 
in rain ceremonies and as the name of 
an Age Grade. 

Amngo (p. 68). Gond>olola head- 
quarters in Moroto saza. 

Amya (pp. 130, 135). A village about 
6 miles south-west oS Aduku. 
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Amyem (p. 83). Oribi. 

Anceston (pp. i6, 17, 18, 21, 39, 40, 
4a. 49 . 5 >. 52. 60. 63, 71, 76. Ill, 123, 
126, 144, 164, 170, 173-5). 

Ancestor-worslilp (pp. i6, 17). 

Anep (pp. 13, 22, 29, 95). A village 
about 3 miles north of Ngotokwe. 

Angwechibimge (pp. 79, 141, 174). 
A village about 5 miles south•^vest of 
Dokolo, 

Angwen (p. 164). Name of a certain 
medicine-woman. 

Animala (pp. 2, 5, 6, 7, 15, 18, 20, 32, 
33 . 34 . 35 . 46. 47 . 48 “ 5 *. 53 . 60, 61, 
*>5. 67. 69, 72, 73, 92, 113, 115, n8, 
122, 141, 142, 143, 149, 150-2, 163, 
164, 168, 170, 172, 173-6). 

Anoindng (pp. 43, 55, 70, 98, 100, 
102-5, 126, 134, i6€). See also Goy0 
tonga, GimIo, JAo, Win. 

Anono (pp. g8, 100] . A creeper found 
widespread in Lango. It is used in 
twin and other fertility ceremonies but 
not to the same extent as bmo. See 
Plate IV, d^a^ving 4 at p. 95. 

Ant-hiU (pp. 33, 64, 153, 158). 

Anoak (p, 36). A nilotic tribe livipg 
near the river Baro well to the north 
of the Lango. 

Anwongi (pp. 3, 112; 159). A village 
about 4 miles north«west of Nabieso. 

Anyeke Clan (p. 89). 

Ap^na (p. 134). Pigeon peas. 

Apeta (p. 173). Usually applied to 
anything ‘spread out’. Usai par- 
ticularly of lengths of okangu wood 
spread out on top of the four-posted 
structure of the abila, 

Apire (p. 100). A village about 6 miles 
south-west of Aduku. 

Apoko (pp. 86, 96, 143, 150, 152) . Shell 
of a ioi^-necked calabash, wliich has 
not been cut in half. It is hollowed 
out, but the neck and body are left 
entire. A small apoko is used as a 
vessel from which to drink water, 
while butter is made in a large size. 
See also Agooota, Kmo, Obuta, Wol; 
also Plate V, drawing 3 at p. 98, 

( which is a rattle made from an ap^. 

Apoti (p. 67). Waterbuck. 

Apongpong (pp. 136, 137, 174). The 
candelabrum e^horbta, which is of im- 
portance ritually. It grows extensively 
in manhes and props^ates itself by 
mwana of tubers. Wh^ found isolated 
on h^h ground, the apoa^mg has 


179 

almost certainly been planted there on 
behalf of a ritual child {atin akwer, see 
p. 136). If a cow suffers from sores, 
a piece of apongpong is made red hot 
in the fire and pressed against the sore 
place. Glue is made from its juice for 
sticking spearheads on to their slmfts. 
Sec Plate VIII at p. 136. 

Apimy (pp. 19, 21, 39. 45, 47, 50, 51, 
57. 61, 63, 65-6, 71-2, 75, 8 q, m). 
Final burial rite for the dead. 

Apud (p. 66). Gmbolola headquarters 
in Kyoga 

Aputiro (p. 67). Wart-hog, used only 
in rain ceremonies. 

Arak me Ongoda (p. 42). Clan 
name. 

Arak me Opelo (p. 42). Clan name. 

Arak me iung Ogwal (p. 41). Clan 
name. 

Arak me tung Owiny (p. 42). Clan 
name. 

Aripa (p. 89). Fried flying termites. 
Flying termites (t^a;m) swarm during 
the night affer a shower of rain. 
Termite mounds are owned by the 
person who first discovers them. The 
wife makes her claim by digging in 
the mound the first hole in which the 
termites are caught. A fire is lit-in 
this hole and the terroita are attracted 
to it. In some parts of the country a 
beehive framework, which is covered 
with grass at swarming time, is placed 
over the mound to prevent the insects 
flying away. The termita are fried and 
stored to be eaten as dek, when they 
are pounded up and mixed with salt. 
They are a great delicacy to the Lango, 
who often pick up live flying terinites 
and eat them raw. 1 found aripa very 
appetising. 

Arm onuunents (pp. 65, 105). 

Art (p. 35). 

Arum{pp.6, 12, 56, 148, 149, 150, 151). 
Hunting ground. 

Ashes (pp. 69, 99, ii2, 114, 122, 123, 
133, 146, 148, 167). 

Atala (p. 156). A medicine-vtoman near 
Nabieso. 

Atapara. See Rain pool. 

Ateh (p. 150). A species of tree. 

Atekere {pp. 40, ^i). Clan. 

Atida. SetJokAtida. 

Atil (p. 151). Cob. 

Adm (pp. 16, 24, 153-5). Woman fiNun 
whom jo/; nam was exordsed. 
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Atimu (pp. g8, gg, loo, 146). A loi^ 
narrow drum about three feet in length. 
It is hollow all through. The diameter 
is about seven inches at the base and 
ten inches at the drumhead, over which 
is stretched tightly the skin of a monitor 
lizard, which is held in place by means 
of small wooden pegs driven into the 
outer rim. This drum is of the same 
shape as the mortar (pany) used by 
women for pounding fi^<4tufEs. The 
flfifflu is used in twin ceremonies, where 
it is indispensable. It used also to be 
used in ^e old type of I^go band 
(see The LarigOt p. 125), which is now 
obsolete. It is slung by a leather 
thong over the neck and clasped be- 
tween the knees. The performer beats 
It rapidly with the flats of his hands. 
It has a high note. See Plate IV, 
drawing 2, at p. 95 and Plate VI at 

p. 102. 

Atin akuier (pp. 17, 4s, as. 135, 137, 
163). Ritual child. 

Atinjok (pp. 154, 156, 165). Child of 
Jok; plur^, otino jogt. An ajwaka 
usually has a few of them attached to 
him as helpers. 

Atura (pp. 79, 105). Name of the north- 
east iOia of Lango. 

Atworo (pp. 79, 136, 162-4). ^ nt^mi- 
festation of jok power. Odok, the in- 
terpreter of Atworo, lives at Bungake- 
ialyek near Ngai. 

Aoto-suggestioii (p. 158). 

Avoidance (pp. 62, 83, 127-g). 

Awalu (p. 68) . Crested crane. 

Awei (pp. 14, 153). A village about 
4 miles sou^-east of Aduku. 

Awele (p. 68). Pigeon. 

Awelo {pp. 7, 8, 9, 33, 41, 68, 79, 171). 
Headquarters of Kyoga sa^a. 

Atueno (p. 68) . Guinea-fowl. 

Amdyang (pp. 38, 44, 53, 59, 60,93, >46. 
148). Cattle kraal. It is a circular stock- 
ade about ten feet high, made by plant- 
ing rough, stout poles several feet in the 
earth and weaving other branches be- 
tween them. There is a narrow entrance 
which is closed by means of log^, 
A mound with a tree is usually en- 
closed by the stockade. This provides 
an island of dry land for the cattle 
when the rest of the kraal is a sea of 
black wet mud. The tree affords shade. 

Awilakot (pp. 146, 176). Erythrina 
tree. 


Awobi (pp. 68-70). Boys. Applied to 
candidates for initiation at die Age 
Grade ceremonies. 

Aworon (p. 66). Initiation festival. 

i4wim<n^«r«(pp.32,33). Small squir- 
rel-like animal used for purposes of black 
magic. 

Axe (p. 98). 

Ayala (p. 166). A village about 5 miles 
south-west of Alito. 

Ayeb (p. 117). A long pole, forked 
at one end, which is us^ for propping 
up the roof of the granary {dero) when 
t^ing anything out. At the gaio iwo 
ceremony the sheep was pressed with 
the ayeb, showing that it has a certain 
ritual importance. 

Baehelor^s bat. See Otogo. 

Badliick(pp.5,6,33,34). SeealsoGood 
luck. 

Baganda (pp. 6, 39-40, 71,80). A Bantu 
tribe living between Lakes Kwarua, 
Kyoga, Salisbury and Lake Victoria. 

Bagisliu (p. 32). A tribe living on 
Mount Elgon. 

Bakcnyi (pp. 7, 40). They were water 
gypsies Uving on the lakes south of 
Lango. They have now been compelled 
to settle on the lake shores. 

Bantu (pp. 39, 40, 165). 

Banyara (p. 40). 

Banyoro (pp. 7, 39-40, 80). A Bantu 
tribe living to the east of Lake Albert. 

Bar (pp. 6B, 112). Gombolela head- 
quarters in Erud saza. 

Bar (p. 66). Pasturage. 

Bari (p. 37). A Sudanese tribe living on 
the Nile tvell to the north of Lango. 

Barrenness (pp, 12, 28, 29, 97, 127, 
140). 

Baruli (pp. 7, 40). A Bantu tribe living 
to the south-west of Lango. 

Basis of group membership (pp. 36, 
39, 40-1, 48, 5a, 53, 54, 56, 58, 59, 
60, 61}. 

B«MPP- 5 . ' 75 ). Olik. 

Bata (p. 68). Gmbolola headquarters in 
Dololo ntes. 

Bateson (pp. a8, 35, 36). 

Battle (^. 15, 4a, 43, 57, 145, 146). See 
also Fighting and War&te. 

Beating with epobo (pp. 55, 86, 93, 94, 
119 . " 35 )- 

Beer (pp. 6, 3a, 33, 49, 58, 59, 68, 70, 
75. 79, 8a, 84, 85, 86, 87, 89, 90, 91, 
93 . 94 . 96-7. 99 -‘oo. •<». ' 04 . 
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Beer {conid.) 

107, 108, 111-12,114-16, 119-20, 124, 
125, ia6, 128, 129, 134, 136-9, 141, 143, 
146, 149, 156, 157, 173-4)- See also 
Kongo for a descripdon of bm-making. 

Beer doi^^ (pp, loi, 102, 124, isB, 
154, 166). See also Kongo. 

Beer flour (pp, 89, 107, ii2, 129). 
Moko konga. See also Kongo. 

Beer of the grave. See Kongo me an lyet. 

Bees (p. 15). 

Belching (p. 167). 

Beliefs (pp. 39, 40, 72, 91, 126, 175). 

Bells (pp.89, 90, 101, 146). 

Benedict, Ruth (p. 36). 

Bilo kongo (pp. 107, 112). Agent used 
for {emitting beer. See also Kongo. 

Biology (pp. 41,61). 

Bird song (p. 68). 

Birds (pp. 5, 6, 68, 6g, 158). 

Birth (pp. a, 3, la. 13, 14, 33, 44, 45, 
48, 53. 60, 61, 8a, 87, 88, 97-8, 99, 
100, 102, 103, log, 124, 125, 126, 130- 
7, 140, i6[, 167). 

Black Magic (pp. 3, 3, 13, 16, 39-34, 
170, 171). Sec also Magic and Mite 
Magic. 

Blood (pp, 2, 32, 6g, 93, 98, lot, 105, 
113, 124, 131-2, 139). 

Blood-brotherhood (pp. 105, 106, 140). 

Bo. net Near most villages 

there are a number of sisal plants. 
When a man wishes to make cord, 
he cuts leaves of sisal and puts them 
to dry in the sun for a day or two. 
Then he lays a leaf on a log of 
wood, beats it with a stick to make it 
soft, and, holding one end of the leaf 
with his toes, he saapes off the green 
part of the leaf with the tongue a 
hoe blade. The process is repeated on 
the other side of the leaf until all the 
fibres are free. Having treated a suffi- 
cient number of leaves, he commences 
to spin his yam. He takes about 
twenty-four fibres, divides them and 
passes them through his lips to wet 
them. Then, squatting on bis haunches, 
he twists them towards him on his 
right thigh. The left finger and thumb 
keep the divided fibres separated while 
they get their first twist. Then both 
sin^e strands are broi^ht together by 
a quick movement of the left hand. 
Th^ twist up together forming a thin 
double-stranded yam. He works along 
to the end, occasionally spitting on his 


hand. Each piece is thirty inches Umg, 
and from one leaf twelve pieces of 
yam are made. He then proceeds to 
spin these on to his ball of cord. This 
cord is double stranded, each strand 
being itself composed of a double 
strand, each of which is the original 
diin double-stranded yam, so there are 
about ninety fibres in a cross-section 
of the cord. The new bits of thin yam 
are spun on to this cord. Two pieces 
of yam are twisted along the thigh on 
to the projecting strands fiom the ball 
of cord. These are then brought to- 
gether and twist up on each other. The 
same is done to the two other strands, 
and then both main pieces are brought 
together and twist up on each other 
to form the cord. From one leaf fifty- 
two inches of cord may be added. The 
cord is a quarter of an inch in diameter 
and is strong. It is used chiefly for 
making hunting nets. The mesh of the 
net is about six inches square and it is 
made by hand without any mesh stick 
to keep the meshes even. The cord is 
passed through the previous mesh and 
tied in a rerf knot, thus fonning the 
new mesh. A net ten feet high and 
seventy feet long would cost ten shil- 
lings, I was told. These nets are set 
up vertically {chiko bo) by means of 
sticks and the animals are driven into 
them. The animal is entangled in the 
net sufficiently long for a man con- 
cealed behind a bush to spring out 
and spear it. 

BoJo fyeto. See Ttyo lytto. 

Bomo (pp. 28, 29, 75, 76, 77, 79, 98-9, 
100, 102, 124, 125, 136, 141, 152, 153). 
A convolvulus that grows widespread 
in Lango. It is used during twin cere- 
monies, sowing of the crops, ram- 
making and on other occarions when 
fertility is to be promoted. It is worn 
in wreaths round the head, or round 
the neck, wrists, waist or shoulders. See 
also Anonoi also Plate IV, dravidng 5 
at p. 95 and Plate VI at p. 102. 

Bodm (pp. 16, 21, 23, 50, 91, 93, HI, 
122, 123, 126, 146). Chogo. 

Boroboro (pp. 64, 171). The Giurch 
Missionary Society’s station about 
4 miles south of Lira. 

Brass wire (f^ 65, 105, 136). 

Breech preeentation (pp. 99, 103). 

Bregma (pp. 106-7). wkh. 
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Bride price. See Marriage goods. 

Bringiiig ornaments (pp. 44, 47^ 88). 
T^io lyeto. 

British administration. See Admini* 
stralion. 

Broom (pp. 95, 159). 

Bofialo (pp. 15, 61, 65, 67, 141). Jo 6 i. 

Buko (pp. 32, 96, !34, 136, 174). This 
word is used to describe the process 
whereby a chicken is fluttered round 
a person’s head, or over an adih, an 
ot rudi, a hunting net, etc. The chidcen 
is held by a wing or a leg and is swung 
fluttering round the person’s head. 
The subsequent fate of the person, 
usually a child, is associated to some 
extent with the fate of the chicken. 
It may well be that this proce^ of 
iuio brings good luck upon the person 
or thing treated in the same way as 
the pennant-winged nigh^ar if it flies 
round a person’s head (p. 5) . On this 
analogy the process ^ 6 u/ti> would 
convey wi/Dv (q.v.) to the person. 
I have no proof of this, however, and 
cite it merely as a suggestion. 

Ball of die Clan (pp. 42, 98, 99). 
Turn m aUkm. 

Boll of the crowd (pp. 37, 71, 145). 

Twon Iwak. 

Bong (p. 123]. A village near Nabieso. 

Bongakelalyck (pp. 135, 162). The 
ajwaka, Odok’s, village about 5 miles 
north'cast ofNgai. 

Boriad (pp. 44, 53, 63, 76, 99, 102, 106, 
107, 108, 1 16, 122, !23, 147). 

Burning a dead man’s bones (pp. 21, 
123, 126). 

Bushbuck (pp. 43, 83). Atoda, Aden. 

Bushman ^gging-sdek weight (pp. 4, 

79 )- 

Butter. See Mo dyang. 

Calabash (pp. 14, 75, 76, 77, 79, 85, 86, 
88. 90, 92, 96, 97, g8, 99, loo-i, 102, 
112, 118, Jig, 124-5, *29, ig6, 138, 
142, 143, 147, 148, 149, 150, X52, 154, 
158, :59, 161, 166, 167, 173, 174). Sec 
Agmta. 

Candelabrum euphorbia. See Apoeg- 
pong. 

Garr^gfionr(pp.33, 128). T^moko. 

Carrying skin. Si^ Abm. 

Cassava (pp. 66, 72, 74). 

Gastradon (pp. 2i, 140, 141). 

Catching a tipo. See Mah ^po. 

Catholics (p. 33}. 


Cattle (pp. 20, 38, 40-1, 46-7, 51, 55, 
58, 59, 60, Ba, 83. 93, 1 15, 139, 148). 

Catde kraal. See Awi dyang. 

Caves (pp. 4, 79). 

Cerebri cortex (p. 18). 

Ceremonial (pp. 2, 3^4, 8, g, 10, 12-23, 
27. a8, 34, 35-6, 39-55, 56-8, 60-6, 
69-76, 79-112, 114-16, 120-30, 133, 
*33-49> 150-4J i35-7» ^63-5, 166, 168, 
171,172,176). 

Ceremonial stmetnre (p. 153). 

Chako nying (pp. 132, 136). Giving a 
child a name. 

Chakwara (p. 68). A locality about 
6 miles sou^-west of Awelo. 

Cham. Food. It refers to the staple 
fijod, usually kwon. The verb ‘to eat* 
is ckamo. This verb is also used of a 
man holding office {echam won paekot 
he holds the office of won paeho), of 
debt {eekam banya^ he is in debt, or, 
he is granted credit), of a man’s salary 
{eekam ochoro adi? wbat is his salary?), 
of conquest (eekam piny ducku, he con- 
quen t^ whole country). See also Diet 
&r a list of the various types of food. 

Chameleon (p. 176). 

Chant and chonu (pp. 6, 14, 78, 116, 
117, 119, 142, 143, 151). 

Chajporo (p. 137). The institution of 
ckapOTo is now a thing of the past. It 
meant, ‘To engage oneself as a pawn 
to someone’. Should a boy have been 
so poor that be had no means of 
obtaining a wife, and nntber his clans- 
men nor his mother’s brother’s family 
(Pfeo) could help him, there was only 
one recourse left to him, that of 
ckaporo. The boy would go to a man 
and bind himself as a pawn to him. 
Several coils of iron wire were twUted 
round his neck as a sign of his con- 
dition and he would be made to work 
very hard for a year or two. All my 
witnesses emphasised the arduous 
nature of the work the boy would have 
to perform. After this his master, if 
satisfied with him, would give him a 
cow. The boy would take Ac wire off 
his neck and go home. On his arrival 
home his clansmen vrould assemble 
and perform the ceremony of kin 
(sprinkling with water) to purify him. 
The cow would be put in the cattle 
kraal and form the nucleus of a herd 
with which he would be able to many 
later. 
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Ckaporo [contd.) 

This institution was very common in 
the past and its abandonment is due 
to the new means by which wealth 
can be obtained as a result of the intro* 
duction of a money economy. The new 
recourse open to a boy who cannot 
obtain a cow from his clansmen or 
is to earn money by means of 
hawking or wage labour. With the 
modem economic system the Lango 
father is becoming progressively less 
inclined to help members of his Clan, 
other than his own sons, to find wives 
by providing them with cattle or 
money. The result is that there are 
many more individuals than formerly 
who must build up their own resources 
without the help of clansmen or JVI». 

The abandonment of the ckaporo 
institution and the rise of a group of 
traders and wage-eamers in its place 
is a striking result of the new economic 
system. (Sec ‘Wage Labour and the 
desire for wives among the Lango’ in 
The Uganda Journal, vol. vm, No. i, 
September 1940.) The ^ systems 
may not appear to be similar, and the 
change is certainly not apparent to 
those who are most affect^ by it— 
the Europeans and Indians who require 
indigenous labour. The connection be- 
tween ckaporo and wage-earning ot 
trading is that of incentive. In both 
cases a great amount of economic work 
is produced, and in both cases it is the 
desire for a wife that provida the in- 
centive. As soon as that desire is 
satisfied, the worker leaves his arduous 
duties for the more congenial life of a 
married former. There arc some who 
find the work they have adopted u a 
temporary expedient sufficiently satisfy- 
ing for them to keep to it permanently, 
but this is rather exceptional. It may 
be pointed out here that attempts to 
prevent the size of the marriage goods 
from increasing vrill further restrict the 
reservoir of wage labourers, unless new 
wants are crea^ which the individual 
prefers to satisfy by working for a wage. 

Gbarcoal (pp. 4» r 57 j 

Chaadty (p. 82). 

Ckege (p. 55). Spouse. 

Cheke (pp. 85, 99, 10a, iig, 124)' 
drinking tube through whirii kongo 
(beer) is sucked up. These drinking 
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tubes are made out of dried grass stems 
or a special type of reed. They have 
wicker or metal strainers attached to 
the ends so that the dregs of the kongo 
do not pass up through the tube. Old 
men often carry them in a hole hol- 
]o\vcd out of their walking-sticks. There 
are rarely sufficient ckeke for all those 
sitting round a pot of kongo, so it is 
customary to suck up a few mouthfuls 
and then hand the e^ke to one’s neigh- 
bour. The host always has the first 
suck through the ckeke. This shows tliat 
he has no evil intentions. For an ajok 
will put poison (^) in the eluke to kill 
an enemy. Ckeke are not used when 
kongo is to be drunk ritually (p. iig). 
See Plate V, drawing 6 at p. 98 and 
Plate VII at p. 124. 

Cherry (p. 43). 

Ghiawanti (pp. lO, 66, 7 ^, 149 ) 161). 
Gombolola headquarters in Kwania 
seia. 

Chibo adit me atekere (pp. 43, 44, 
56,103,105). Ceremony of installadon 
for a new Clan chief. 

Ghickni (pp. 32, 48, 54 . 59. 95 . 98. 
107, loB, 112-14, '* 4 . '“ 5 . ‘ 34 . >38. 
139, 141, 142, 143, 144, 147. 148. 165, 
166, 174). 

Chirfi (pp. 9, 13, 65, 71, 74 . 77 . 78, 80, 
83, 102, 103-4, 105, 108, 145-6, 149, 
167, 170). 

OdU at Jok. Sec Aim Joi. 

GhiUrni (pp. 8 , I 1 - 14 , 16 , 17 , 19 , 29 , 
35. 37. 4'. 44-8. 47 - 9 , 52 , 53 , 54 , 55 , 
56 , 60 , 61 , 64 , 69 , 81 , 82 , 83 - 4 , 86 , 87 , 
88 , 89 , 90 - 6 , 97 , 106 - 9 , “ 5 . " 7 . “* 5 . 
127, ‘=9, 130, '3‘. ‘ 32 - 8 . 137 , ‘39- 
40 , 142 , 143 , 144 , 155 , 156 , 159 - 80 , 
163 , 166 , 167 , 171 , 172 , 175 ). 

CUnese 'streun4f-JJfe’ theoiy (p. 
' 9 )- 

Chip (pp. 83, 84, 83, 90, 1 14). A cotton 
fringe worn by girls over the pudenda. 
The fringe is attached to a thin leather 
girdle (ifr/), which is fastened behind 
and twisted into a horizontai, stick- 
like projection about nine inches long. 
The chip is only worn on certain cere- 
monial occasions by the modern 
woman who wears clothes. See Plate 1 
at p. 58. 

Chogo. Bones, q.v. 

Christian (pp. 5 , 9 , 11 , 13 . 18 , 22 , 27 , 
31 , 65 , 80 , 83 , 87 , 94 , 108 , 109 , no, 
118 , 131 , 138 . 169 ). 
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CShristian Sdeodsts (p. 27). 

Ghurdi Missionary Society (pp. 64, 

78), 

Ckwtny viich. See Bregma. 

CkoMT (p. 74). Husband. 

Chy*n (pp. 16, 18, ig, 21, 34, 122, i23> 
126, 171). Malevol^t spirit of a dead 
man. 

Chyme. See We. 

Clan (pp. 3, 8, i2j rsj 16, 17, 20-1, 
aSt 24, 25, 87, 37-9, 40-58, 6a, 63, 64, 
66, 7a, 74, 76, 77, 81-96, 98, 100, 
102-8, log, 110, 11a, 113, 114, 115, 
lao, lai, laa, 124, 128-30, 135, 136, 
137, 140, 14a, 145. 146, 1^, 149, 156). 
Ate^e. 

Gian bulL See Bull of the Clan. 

Clan chief. See Adii me aukere. 

Clan cry (pp. 41-3, 98, 99). 

Clarified fitter. See Mo dyang. 

Classificatory system (p. 106). The 
classificatory system of kinship termino- 
logy is found among the Lango. In 
addition to the classificatory terms 
there are more- specific terms which 
describe the relationship between 
people more precisely. For instance, 
*My Aunt’ on my mother’s side would 
be * Tota^ under the classificatory 
system, but if I want to define the 
relationship more accurately by calling 
her the ^Sister of my mother’, I would 
call her *Amin ioia’. The terras of the 
classificatory system can be considered 
as names for certain social groups on 
the lines of the theory of groups set 
out in Chapter ii. For the classificatory 
system is the great regulator of con- 
duct and etiquette between individuals, 
all those who come under a single term 
being regarded by the individual as 
requiring a single form of behaviour 
to be shown towards them. 

I reproduce below Driberg’s list of 
classificatory terms (T/u Lango, p. 178). 
Should fur^er details of the kinship 
system be derired, The Lango, pp. 176^ 
and also Driberg’s article in 
Sociol^us, March 1932, ‘Some aspects 
of Lango Kinship’, ^ould be con- 
sulted. 

Father, 

Father’s brother. 

Tolo Mother. 

Father’s wife. 

Mother’s sister. 

Father’s brother's wife. 


Taio Father’s mother. 

Mother’s mother. 

Husband’s mother. 
Husband’s father’s sister. 
Auiaro Father’s father. 

Mother’s father. 

Husband’s father. 
Husband’s Other's brother. 
Mro Mother’s brother. 

Omtn Brother. 

Father’s wife's son. 

Father’s brother’s son. 
rimtn Sister. 

Father’s wife’s daughter. 
Father’s brother’s daughter. 
Wei Son. 

Brother’s son. 

Co-vrife’s son. 

Husband’s brother’s son. 
Father’s brother’s son’s son. 
J^ya Daughter. 

Brother’s daughter. 
Husband’s brother's daugh- 
ter. 

Go-wife’s daughter. 

Father’s brother’s son’s 
daughter. 


Owajo 

Father’s sister (wj.). 
Brother's wife (w.8.). 

Okeo 

Sbter’s son (m.s.). 

Father’s sister’s son. 

Father’s brother’s daughter’s 
son. 

Akeo 

Sister’s daughter (m.s.). 
Father’s sister’s daughter. 
Father's brother’s daughter’s 
daughter. 

Oman 

Wife's sister's husband. 
Mother’s sister’s son. 
Mother’s sisteris husband. 

Amaro 

Mother’s sister’s daughter. 

Oto 

Daughter’s husband. 

Sister’s husband (m.s.}. 
Wife’s father. 

Wife’s brother. 

Man 

Wife’s mother. 

Amu 

Wife’s rister. 


Sister’s husband (w.s.). 
Wife’s brother’s t^e. 
Husband’s sister’s husband. 
Husband’s brother. 
Brother’s wife (dls.). 
Okwan Son’s son. 

Daughter’s son. 

Akwaro Son’s daughter. 

Daughter’s daughter. 
Ckwaro Husband. 
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CSlassificatozy System (contd.) 

Daka Brother’s wife (m.s.). Wife. 

Anyeko Go^wife. 

Husband’s brother’s wife. 

Cloth (pp. 83, 84, 8g, go, 91, too, 103, 
106, 108, 128, 131, 132, 133, 154-5). 

Cob (p. 43). AtU. 

Cognates (p. 54). 

Coition. Sexual intercourse. 

Coming out. See Donyo oka. 

Communal owneirsl^ (pp. 42, 46}. 

Communal responsil^^ (pp. 42, 46, 
48}. 

Conception (pp. 13, 88, gg). 

Gottju^ trick (pp. 4, 25-7, 154, 157, 
160, 162, 166). 

Consuming food. See Diet and Ritual 
eating. Formerly, when sitting down 
to a meal, all children were taught 
to squat on their haunches and never 
to sit on the ground, so that they could 
jump up quickly should there be a 
sudden raid. Now they sit directly on 
ths ground. When there are guests at 
a meal, the men sit separately but a 
family group, if following the proper 

• etiquette, sit in a recognised mann^ . 
The father and mother sit together on 
one side of die fire-place. Next to the 
mother on her left sit the children who 
have not yet reached maturity. On the 
other side of the fire-place opposite 
the mother and her children sit any 
post-puberty daughters. In a separate 
group well to the right of the father 
sit any post-puberty sons. This shows 
that children before puberty are reck- 
oned as one with the mother. A mature 
girl is still partly vdthin the family 
circle of father, mother and children, 
while a mature son sits apart on his 
own. Hands are not washed, save by 
chose who have learnt the habit at 
school. Chiefs and other dvil servants 
sit at tables and a boy brings round 
a basin and a kettle of water which 
he pours over their hands. They eat 
mth their hands in the usual way. At 
the end of the meal they again wash 
their hands and also wash out their 
mouths. 

CoDvolviiliis. See Amno and Bom. 

Gooldng (pp. 68-70, 84, 85, 88, 93, 94, 
g6, 99, 101, 114, 129, 132, 134, 138, 

139. 146, 171)- 

Co-epemdon (pp. 21, 35, 39, 58, 59, 
62). 
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Gopulatioo. See Sexual intercourse. 

Cotton (pp. 63, 125). 

Connter-initaAit (p. 157). 

Court (pp. 64, 72, 83, 108, 109). 

GourtsUp (pp. 82, 127). 

Covering n tipo. See Make tipo. 

Cow dung (pp. 70, i2o). 

Co-wife (pp. 29, 92, 96, 102, 112, 124). 

Cowries (pp. 25, 154). 

Crested crane (p. 68). AmUu. 

Grime (pp. ig, 15-16, 48). 

Crops (pp, 21, 28, 39, 59, 63, 65, 66, 
71, 76, 123, 126, 152). 

Gross roads (p. 148). 

Cry of victory. See Jira. 

Cidt of trees (p. 22). 

Cultural stmetnre (p. 26), 

Culture contact (pp. 65, 72, 80). 

Dnko (p. 74). Wife. 

Dance for rain. See Myel akoi. 

Dance for twins. See Mytl arat. 

Dancing (pp. 14, 30, 34, 43, 44, 47, 55, 
58> 68, 71, 73, 75-7, 79, 86 , 87, 90, 
97-102, 112, 146, 156-7, 165, j66, 168, 
170, 171). 

Death (pp. 17, 21, 22, 25, 29, 31, 39, 
44. 45 . 69, 74 . 9 J. 93. 94 . 97 . »02, 
106-8, III, 112, 123, 124, 127, 130, 
*34-7. 139. 170> 171. 178, 175)- T’p. 

Defecation (p. 140). 

Dek (pp. 76, 85, 86, 89, 92, 93, 123, 128, 
134, 139). There is no appropriate 
English equivalent for the term dek, 
which can only be translated as 
^relish’ or ‘sauce’. (Compare the 
Andent Greek d^yov.) It invariably ac- 
companies the staple food {cham). The 
staple, usually millet porridge (kuun), 
is kneaded into a ball in the hand. 
A depression is made in it with the 
thumb, it is dipped into the dek and 
put into the mouth. Ku/on is very 
unappetising when eaten alone, so 
that the Lango always insist on having 
dek to accompany it. The dek may be 
made from green vegetables, various 
animal ox vegetable fhts, albuminous 
vegetables, or meat. See also Diet for 
a list of the various types of dek. 

Deatnloua bixtha (pp. 3, 103). 

Dero (pp. 74 . ” 3 . " 7 . * 33 . *36, 
157, i^). Granary. These granaries 
are large roimd structures made of 
wood and mud mixed with grass and 
row dung. The dero has a conical 
thatched roof, which rests upon the 
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Dgro {cMtd,] 

top of the imid wall and which is 
propped up by means of a forked 
pole (oyei) when anything is to be 
taken out of the granary. The whole 
den is raised about a foot off the 
ground by a platform of io^ which 
rests on four stone supports. A pro- 
jection of sun-dried mud acts as a 
step so that the woman can easily 
reach the things which she stores in 
the den. The dero is usually built in 
front of the door of the house on the 
opposite side of the courtyard {dyekal). 
It has a diameter of from four to six 
feet and is about five or six foet high. 
See Plate II at p. 66. 

Diagnods (pp. 83 25, 26, 153). 

Didinga (p. 43). A nilo-hamitic tribe 
living to the north of the Acholi. 

Diet, The staple and favourite food 
of the Lango is millet, ground into 
a fiour {moko kwon), moistened with 
water and cooked until a thick glu- 
tinous mass (kwon). It is continu- 
ally stirred with a stick to prevent 
burning as it is cooked. Millet is also 
made into b^ (kongo), as is sorghum 
(bil). Other less liked staples are 
sweet potatoes, cassava, and, very 
occasionally on the shores of the lakes, 
bananas. Cassava is a famine reserve 
which has been introduced and en- 
couraged by the Britisb. With these 
foods is eaten dek, which consists of 
any form of vegetable, meat, herbs, 
ground-nuts, flying termites, etc. The 
staple is taken in the hand and rolled 
into a ball. A depression is made in 
it with the thumb and the dek gravy 
is thus scooped up. They will not cat 
kwon without dik as it is a most un- 
appetising food without anything to 
help it down. 

1 did not have time to obtain sufficient 
dietary statistics, but the following foods 
are eaten. The wife tries to arrange a 
varied diet. 

A. Cham. (‘Food.’ Carbohydrates.) 

1. Millet {Elmine eoraeam), 

2. Sorghum {Sorghm vulgare). 

3. Sweet potatoes. 

4. Cassava {Manihoi utilusima). 

5. Maize. Only a very little 
eaten. 

6. Bananas. Only a very little, 

eafon. 


7. Yams. Only a very little 

eaten. 

8. Chiefr and other wealthy 

people may cat rice bought 
from the Indians. 

B. Dek. (‘Sauce’ or ‘relishes’ to be 
eaten with Cham.) 

(d) AUnimlaoids: 

1. Pigeon peas. 

2. Ground-nuts. 

3. Cow peas. 

4. Various types of PMrsolarspp. 
(i) Fats: 

1. Sesame. 

2. Ground-nuts. 

3. Sbca-buuer nuts. 

4. Milk and its derivatives. 

(c) Green vegetables: 

1 . Leaves and pods of all beans, 

peas and legumes. 

2. heaves of Hibiscus spp. 

3. Fruit of Hibiscus spp. 

4. Cucurbita of various types. 

5. Various uncultivated herbs 

such as Ammm spp. 

6. Chillies. 

(<0 Fruits: 

1. Wild plum. 

2. Aluter. 

3. Wild lip, 

4. Tamarind. 

5. Wild cherry. 

6. Wild grape. 

7. Bananas. 

B. And others, with a growing 
desire for mangoes, pine- 
apples and lemons where 
they can be got. 

(«) Meat; 

1. Sheep. 

2. Goat. 

3. Beef. 

4. All clean eating birds. 

5. All game. 

6. Fish. 

7. Fried flying termite {aripa) 

and a number of insects. 
The diet of the people remains much 
as it has been with the addition of 
shop-bought salt and sugar. The sweet 
potato is a comparatively recent ac- 
quisition from Buganda, and cassava 
has been introduced as a famine 
reserve by the British. The richer 
classes consume great quantities of 
‘tea’ {ehasjt which consists of a weak 
infurion Kenya tea mixed with 
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Diet {eontd.) 

much milk and sugar. The tea-drinking 
habit has taken the place of beer in 
many instances, especially in the enter- 
tainment of guests. This leads to a 
greater consumption of milk. But the 
concentration of milk in the hands of 
heads of families leads to an unequal 
distribution of the milk supply. Milk 
is also eaten curdled and in the ibnn 
of clarified butter {m dyang). Baines 
and young children often get no milk 
at all other than from their mothen. 

There is a tendency for people who 
are away from home (school-children, 
porters, etc.) to live on unbalanced 
diets. This is due to the difficulty of 
finding a variety of dek to go with the 
staple kwm. Dribet^ pointed out to 
me that it was also due to the fact that 
orvly the women know which forms ot 
dik make a healthy diet. Some school- 
children tend to eat too much cassava. 
This is purely a starch food and con- 
tains a certain amount of hydrocyanic 
add which causes violent headaches. 
Health, prosperity and contentedness 
depend upon good diet, espedally for 
growing hoys and girls. The diet of 
school-children shodd be a primary 
concern of those responsible for them. 
Knowledge can only be obtained from 
the works of those who have studied 
the subject on an experimental basis. 
The diet of the Sikhs of northern India 
has been prdsed as the best yet 
devised by man (see the works of Sir 
Robert McCarrison). Except for tlie 
substitution of millet for whole-meal 
wheat, all the ingredients of the Sikh 
diet are available in Lango. 

Digging-stick weights (pp. 4, 79). 

Digging the fields (pp. 59, 73, 125, 
126). 

Disease (pp. 6-1 1, 18, 20, 21, 22, 23, 24, 
25. 27, 31, 34, 44, 45, 47, S", 53, 8i. 
8a, 88, 89, 91, 9a, 94, 95, g6, 97, 106, 
108, 109, III, 114, iij, 116, 117-aa, 
134, '35, 138, >4', '44, '47, '4®. '53, 
156, 159, i6d, 163, iK, 167, 168, 169, 
170-1, 173, 174, 175). 

Disinugration (pp. 35, 38, 66). 

(pp, 4, 9, 27, '59)- 

Dispotes. See Qiianel. 

Dissodatlan (pp. 14,34, '54, '5®, '57)- 

District Gonmiisrioiier (pp. 103, 149, 
' 7 ®)- , 
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Divination (pp. lo, 25,31, 12t, 140, 14X, 
154, 166-7, 169, 173). See also TyHe» 

Division of labm (p. 59). 

Divorce (pp. 43, 47, 84-5). 

Doctor (pp. 8, 9, 23, 26, 164). 

Dog (pp. 71, 122). 

Dogaryo (pp. 74, 75, 99, loo, loi, 102, 
141, 168). Two-mouthed pot. Boris 
brewed in it for the twin ceremonies, 
at which it is indispensable. It is also 
used at other ceremonies which require 
the promotion of fertility, such as the 
rain dance. See Plate V, dra^mg t 
at p. 98. 

Dokolo (pp. 66, 79, 141, 174). Head- 
quarters of Dokolo sazfl. 

Donyo oko (pp. 55, 107, 108, 132, 133, 
135, 140). Cer^ony of coming out 
of the house after the three days' 
seclusion. 

Doorway (pp. 30, 83, 85, 86, 86, 92, 
93 . 95 . 96, 97 . loi. ” 7 . " 9 . >24, 128, 

13 *. 132. 134. 136. 137. 140. 142. i 43 » 
144. 147, 153. 157. 165, t68 , 173). 

Dreams (pp. 17, 20, 21, 22, 24, 25, 30, 
34, 108, 120, J25, 141, 156, 159, 

72, 175)* 

Driberg (pp. j, 2, 5, 6, 7, 13, 15-16, 19, 

22, 30. 36. 37 . 42. 43 . 65 , 70-4, 76, 91, 
97 . 98. 105, III, 122, 123, 130, 135, 
145. 146-8, 155, 162, 168, 172, 175). 

Drinking tabes. See Ck^, 

Drought (pp. 14, 21, 40, 62, 63, 66, 72, 
74. 75 . 77 . 126). 

Drugs (pp. 8, 26-7, 30). 

Dnuns (pp. 98, 99, 100-2, 146, 149, 
150). Though a new set of six drums 
{^ 1 } and an atim (see TTu Lango, p. 125) 
were made at Omoro for the Lango 
Show of 1936, this drum band has died 
out with the refusal of the Lango to 
dance the old type of Lango dance. 
The modem dance band consists of 
two drums only. Both are of a squat 
fat shape. One is small (olm bul, 
child drum) and the other somewhat 
larger {rm (u/, mother drum). The 
skins of these drums are made of calf, 
waterbuck or elephant and are fastened 
by cords braced down the sides and 
holding on the smaller skins which are 
stretched over the bottom ends of the 

, drums. See also Atimu', also Plate IV, 
drawings 1 and 2 at p. 95. 

Duiker. Seedmer. 

Doodennm. See EcAau jok. 

Dysenteiy (pp. 7, 91, r6o). 



i88 


INDEX 


Eagle of Baganda kings (p. 6). 

Earadie (p. 158). 

EUbi (p. 64). Milk supplier to the 
G.M.S. statioB at Boroboro. 

Echach (pp. 84, 8g, 92, 104, 148}. 
A stick of wood, four or five feet long, 
which is the property of the Clan and 
is only produ^ on certain ceremoniaL 
occaaons. It is part of the Clan ritual 
observances {hm me aitkere). I saw 
the echaek stick used in most of the 
ceremonies associated with the Gan. 
I was told that when a new catde 
kraal {awi ^ang) was made, a cere- 
mony was held during which the cows 
passed into the kraal stepping over 
the echach stick. In the ceremonies the 
echach stick was usually leant against 
the woman’s shoulder. If she was 
anointed {wro) wth mo (fyang, some 
of the echaek was first scraped off into 
it. The echach stick was also used when 
the Clan chief was being installed by 
the ceremony of ckibo adit me alekere, 
while he was at the same time anointed 
{win) with mo djang. 

£c/MUjok (pp. 60, 92). Duodenum. 

Echol (pp. 119, 120). Small black pot 
used in the ceremony of lamo kam dam. 

Economic crops (p. 59). 

Econcumc magic (pp. 123, 126). 

Economic organisation (pp< 35, 58, 
59)- 

Edncadon (pp. 31, 53, 62, 87, 103, 109, 
169). 

Egypt (pp. 6, i6g). 

Eidos (pp. 28, 29). 

Ekori. See Jo ekorL 

Ektu (p. 67}. Zebra. 

£kwaro (p. 67). Serval. 

Ekwera (p. 68). In Dokolo rocs. 

Ekwinktvin (pp. 8, g). Epilepsy. 

Elephant (pp. 15, 61, 67, 68, 70, 72-3, 
141, 169). Ljiech. 

Elgon (p. 32). Mountain on the boun- 
dary between Kenya and Uganda. 

Emotions (pp. 2, 11, 34, 48, 31, 53). 

Endogamy (p. 40). 

Engato. See Lion. 

Entrails (pp. 92, 95, 118, 120, 122). 

Entoowa (p. 150). A plant giving 
magical control over animals. 

Epidemics (pp. 60, 148). 

Epilepsy. See Ekwinkwin. 

Epobo (pp. a8, 29, 55, 63, 64, 69, 86, 
93» ”9i i35i *42). Elder tree. 

Erydirina. SeoAwilakot. 


Esoteric knowledge (pp. 34, 71, 73). 

Etek (p. 78}. Species of tree, us^ at 
the rain dance. 

Btoba (p. 174). Species of tree, grown 
near the abila. 

Etogo (pp. 6, 12, 17-18, 20-1, 23, 27, 
38, 39, 40, 43, 45, 46, 47-51, 57, 61, 
63-6, 71, 72, 76, 80, 81, 108, m- 
23. *24--5» *26, 134, 141, 149, 156). 
Religious group. 

Euphorbia. See Apon^m^ and Oligo. 

Eun^eans (pp. 37, 80}. 

Evans-Pritc^rd (p. 52). 

Euor (pp. 13, 21, 39, 47, 57, 61, 63, 
65, 6^73, 75, 80, 145). Quinquennial 
initiatioa ceremony. 

Exhumation. See Goto ehogo. 

Exogamy (pp. 41-a, 45, 47, 48, 54, 
81). 

Exordsm (pp. 14, 16, 133, 168, 174). 

Fa.«s (pp. 39, 33). 

Faith healers (p. 37). 

Falcon of Egyptian Ungs (p. 6). 

FamUy (pp. 16-17, I9> “I. 38. 47. 

48, 49. 53-6. 58. 81. 83, 88, 94. 99, 
106-7, 108, 109. Ill, 115. 133, isS, 
137, 1S9-30. >37. 138. >39. >4'. >47, 

174). 

Famine (pp. 38, 40. 46, 63, 56, 73, 80, 
109). 

Feedmgapersonritually(p. 101). See 
Ritual eating. 

Feet presentation (p. 3). 

Fertility (pp. 38, 85). 

Fetish objects (p. 4). 

Fig (pp- 43. 44. 85)- 

Fighting (pp. 5, 15, 34, 37, 40, 48, 61, 
63, 68, 71, 72, 80, 99, IQO, 104, (54, 
155). See also Battle and Warfare. 

Fire magic (pp. 33, 173). 

Fire-mahlng (pp. 85, 88, 92, 94, 95, 
101). 

Fireidace (pp. 5, 85, 86, 88, 92, 93, 
104, 105, 1 13, 141, 147, 148). See 
Otm. 

Fire song (p. 146). 

FiredtiAs (pp. 85, 88, 93, 149). 

First baits (pp. 53, 139). 

Floor (pp. 53, 70, 98, 138, 133). Moko. 

Flour for beer. Sm Moh kongo, 

Hying (pp. 79, 171). 

Food pnddbisions (pp. 43, 137). 

Frog«pawn (pp. 4, 160). 

Fnnctioa (pp. 23, 25, 35, 40, 48, 50, 51 , 
53. 57. 68. no, 1)1, 146, 149). See 
also Value of groups. 
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Funeral ceremonial (pp. i), i8, ipj 

95 » 5I) 106-8, III, iia, ISO, 123, 
126). 

Gato (pp. 77, 78, iia, ii6-ig, 141-3, 
151). The only adequate translation 
of this word is 'to pronounce a spell 
over something'. The usual implica- 
tion is that the person or thing over 
which the spell is pronounced is hostile 
to the perfonnera, and they, by the 
gaU) ceremony, either cune the man so 
that he dies (p. 76), or constrain the 
bush to grant th^ good hunting 
(p. 151), or drive out the sickness from 
a man (p. 116). This gate ceremony 
is a collective curse which is very 
deadly, since it is made by the old men. 
It is much used in ceremonial. It con- 
sists of sentences spoken by a leader, 
the last word of which is repeated by 
the whole company with a lunge of 
their spears (p. 116). The substantive 
of the verb gato is a^t^ which refers to 
the recitative that is chanted during 
the process of gato. See also Lamo and 
the ^/fecetic types of Gaia given below. 

Gato dwar (p. i^t). 

Gatojok (pp. 99, 101). 

Gato hom (p. 71]. 

Gato la (pp. 141, 144). 

Gato tim (p. 131). 

Gato two (pp.i8, 20, 113, 120, 121,142). 

Gato winyo (pp. 6, (2, 149). 

Generation (p. ig). 

Genital organs (pp. 33, 71, 120, 140). 

Ghosts. See 7 T^. 

Gifts (pp. 54, 65, 70, 75, 79, 89, 91, 129, 
130). 

Gita (pp. 26, 163-5). An ajwaka, the 
interpreter of Oraing. 

Giraffe (p. 67) . Ekori, 

Goats (pp. 10, 32, 43, 44, 48, 65, 68, 75, 
79 > 9 h 94 » 95 > 96 > ” 7 » 

isSj 1391 ‘46 » 155. *56, i 59 j >65)- 

God (pp. 3, 9,11,22,78,110). 

God-daughter (pp. 131, 132, 134). 

Godparents (p. 63). 

Goto chogo (pp. 18, 21, 23, in, 122, 
123, 126). Digging up a dead man^s 
bones. 

Gombohla (pp. 75 > J 45 )« See also 
Sagfi. 

Gonyo tol (pp. ig, 71, iii, 112, 114). 
Loosening the string. 

Good heal^ (pp. 77, 84, go, 93, 
ia8, 130, 135, 139, 160). 
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Good lack (pp. 5, 6, 12. 32. 33, 139, 149, 
■74. ■75). 

Goyo tonga. See Tanga, 

Granary. 5 eei)sr0. 

Granary prop. See Aydi. 

Grass (pp, 76, 84, 85, 86, 88, 92, 
961 97) 100) 101, 102, 106, 116, 117, 

118, 1 19, 120, 128, 131, 133, 134, 136, 
137) 138) *39) «40j 142) 143. 146) 147) 
149, 150-1, 157, 165, 172, 173). 

Grass rope (pp. 77, 78, 86, 142, 147, 

152)- 

Grave (pp. 18, 44, 77, 106-9, 112, ii6, 
I18, 120-2, 124, 171). Wil^ 

Grazing ri^ts (p. 38). 

Grindi^ stone (pp. 124, 153). 

Group (pp. 6, 13, 16-18, 20, 2!, 23, 27, 
35-42, 45, 47-52, 52-60, 65-8, 70, 
71,76,61,106, no, It 1, 1 14, 122, 125, 
127, 128, 145, 146, 148, 153). 

Group mind (p. 35). 

Grnel. See 

Guardian (pp. 6, 12, 23, 46, 58, 115, 
132, 143, 148, 149). See also Watt. 

Giiardian spirit (p. 5) . 

Guinea-fowl (p. 68). Aweno. 

Gulu. See ?ot. Every wife has a num- 
ber of pots, each reserved for a special 
purpose. But the growing use of 
aluminium saucepans bought from 
the Indian shops has led to a de- 
crease in the amount of cooking done 
in pots. Pots are made by men as 
required, but are also bought from 
the Jo nrrm, who have a superior type 
of clay available and who hawk their 
pots for food. The clay is not mixed 
with anything. Small pots are moulded 
by hand out of a lump of clay. The 
larger pots are made by laying strips 
of day round a moulded base. The 
walls of the pot are smoothed out by 
hand, they are ornamented by rolling 
a small spirally fretted piece of stick 
over the surface and the insides are 
smoothed by means of a piece of 
calabash. The pot is left for three or 
four days to dry. It is then wrapped 
in grass, which is Bred from the base 
upwards. 

Gulu dek (p. 43). 

Gulu lau (pp. 88, 92). 

Gwelo (pp. 3, 86, 88, 8g, 94, 101, 128, 
134, 238, 240). This is best translated 
as 'to anoint’. But the anointing is 
done in the followmg manner: Only 
deJt is used. The person to be anointed 
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Gwelo {mtd,) 

sits with legs straight outstretched. The 
performer takes some millet porridge 
{bom) in one hand, dips it into the 
dtk and touches the person’s body widi 
it in the following order : the for^ead, 
breast-bone, points of the shoulders, 
elbows, each finger, knees and toes. The 
performer then throws away the lump 
of kum. There is a tendency to carry 
out this process in a formal manner, 
when all the places just enumerate 
are not touch^. In such cases it is 
merely necessary to indicate that the 
type of anointing to be performed is 
that of gwelo. See also Jtiko and Win. 

The term iwtlo is also used for the 
ritual treatment of an animal killed 
in die hunt. Dribeig’s descripdon of 
this {The Lango, p. 227) can usefully 
be compared to the example I had at 
the Cluawanti hunt. A reedbuck 
{akoTj had been killed. The first spearer 
{won U) covered the nose of the animal 
with his sandals. He took his spear 
and passed it round the animal’s body, 
starting at the nose, going round the 
back and up the stomach, Those 
present said that this was done so that 
the winyo of the spearer should remain 
in his body. This custom had been 
handed down by their fathers, they 
said. The young men, however, said 
that there were no magical reasons for 
carrying out this process of gwelo, but 
that it was done in order to show who 
was the owner of the animal, so that 
there should be no dispute later on. 
Animals, they said, did not pc^sess 
wif^o. If the spearer had had hunting 
medicine (joi) in his hunting whistle, 
he would have cut the animal’s nose 
and placed some of the medicine in its 
mouth before covering its nose with 
his sandals. 

Hail (pp. 6, 34, 75). 

Hair (pp. SI, 133, 134, 137). 

Hamites (pp. 50, 71, 72}. 

Hamidc tribes (pp. 36, 37, 39, 7a). 

Hartebeest. See Alop. 

Head-dress (p. 5) . Tok. 

Heaven (p. 18). 

HeU (p. 18). 

Herba (pp. 8, a6, 154, 155, 156, 157, 
158, ifo). 

Hiccougha (p. 176). 


Hide lashes (p. 69). 

Hills (pp. 4.79)- 

History (pp. 36-7, 40, 74). 

Hoes (pp. 65, 85, 88, 89, 160, 172). 
Honey (pp. 15, 43 . 170)- 
HoepitaHty (pp. 48, 82, 129). 

Honse. See Ol. 

Honee of, 'oh. See Otjok. 

Hunt (pp. 2, 5, 6, 12, 13, 15, 34, 42, 53, 
58, 61-2, 68, 71, 77, 78, 97-9, 113. 
141, 146, 148-52, 163, 164, 170, 
' 74 - 5 )- 

WTiwritig ground. See Arm. 

Hntiring whistle (p, 151). 

Husband (pp. 13, 20, 43, 44, 47, 53, 55. 
63, 64, 66, 74, 81, 83-96, g8, 100, 108, 
112, 113, 114, 121, 184-5,127-32, 134, 
135. ' 55 , ' 59 , '63. 165, '67)- 
Husband’s brother (p. 86 ). 

Hyaenas (pp. 47, 142). 

Hypnotism (pp. 14, 153). 

Ibeii (p. 142). A plant. 

Imitation (pp. 2, 173). 

Immortality (pp. 18, 19). 

Impotence (pp. 21, 33, 44, 50, 53, 140, 
141, 174, 175). 

Incarnation (pp. 43, 57). 
fneense (pp. 154, 156). 

Incest (pp. 13, 16, 41, 45). 

Infent mortality (pp. 44, 135, 137). 
Inheritance (pp. 43, 46, 48, 55, 56, 75, 
104, 114, 115, 149). 

Initiation (pp. 14, 26, 43, 48-9, 57, 
61, 63, 64, 65-71. 72, 73. 87. 88, 155, 
165-6). 

Inomo (pp. 68, 164). Cminbla head- 
qiiarters in Kwania saza. 

Installing the Clan chief. See Ckibo 
adit me atekere. 
lastiact (p. id). 

Institudons (pp. 39, 40, 45, 48, 50, 
56,61,82, 109, 137). 

Integrating forces (pp. 36, 45, 46, 
56, 81, gi). See also Unity of groups. 
Internecine hostility (pp. 15, 39, 57, 

58)- 

Interpretation of dreams (pp. i6g, 
170). 

Interpretation of omens (pp. 93, I2i, 
' 75 )- 

Diterpretation of rel^ion (pp. 2, 

152)- 

Inter-relations of groups (pp. 35, 36, 
40, 47 , 5 ‘, 5a. 53 . 54 , 55 , 56, 57 , 58, 
59, 60, 61). 

Intestines (p, 93). 
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Jackal (pp. 139. 175). 

Jago (pp. 9, 2a, 24, 26. 38, 56-8, 80, 
83. '“5> ‘3=1 ‘45-6. 149, 169, 170). 
Gombolola chief. See also Saza. 

JaU (pp 32, 137, 167). 

Jealousy (pp. 21, 29, 77, 123, 126, 135, 
137, 140, J67). J/yeko 

Jira {pp. 43, 84, 86, 90, 92, 93, 98, 
99, 100, loi, 136, 137, 147). A shnlt 
cry raised by the women. It used to 
be raised on the victorious return of 
the wamors to their villages. Gayo 
ipra crught be translated as *to raise 
the ululation of victory’. It is still used 
at the twm ceremonies and many of 
the ceremomes associated with the 
Clan. 

Jo aber (pp. 38, 39, 66, 68). 

Jo aboi (pp. 49, 51, 64, 65). One of 
the meat (Lvisions of the Elogo 

Jo auii dyang (pp. 38, 59-60, 93, 146, 
1 48) . People of the cattle kraal 

Jabi (pp. 61, 65, 67, 68, 70, 71, 72, 73, 
73, 79). Buffalo. 

Jobo bur (p. 114). Clearing up the 
ashes. 

Jo burutok (pp. 38, 39, 68). 

Jo doggola (pp. 38, 52-3, 130, 138, 
139), People of the doorway. 

Jo ekori (pp. 49, 51, 64, 65), One of 
the meat divisions of the Etogo. 

Jok (pp, 2, 3, 4, 5, 6-11, 14, 15, 16, 24, 
25) 33) 44) 60 | 79) 92i 93i 9^) 99) ^OO) 
101, MO, 150, 153-5, 164-6, 167-9, 
172-3). The supreme superphysical 
power among the Lango. The Lango 
Mana principle. See also special aspects 
of Jok given below. 

Jok Abani (pp. 7. 165. ^ 73 ) i 74 )* 

Jok Abong (p. 9). 

Jok Adongo (pp. 6, g). 

Jok Atida (p. 6). 

Jo kadi (pp. 38, 39, 68) 

Joking relationsUp (pp. 54, 86, 93, 
94)- 

Jok Kabejo (p. 7). 

Jok Lango (pp. 6-7, g, 166-7, *68, 
169), 

Jok Mama (p. 7). 

Jok Nam (pp. 6-7, 16, 153, 155, 165, 
166, 167, 168, 173). 

Jok Nyarakoe (p. 7} 

Jok Obanga (pp. 7, 165, 166). 

Jok Odudi (f^. 7, 165, 166). 

Jok OKla (p. 7). 

Jok Omarari (pp. 6, 7). 

JokOtogo (pp. 7 » 9 ) *<>)► 


Jok Orongo (pp. 2, 6, 7, 8, g, 15, 141, 
142, i60, 174). 

Jok power (pp. 2-26, 29, 33, 34, 43, 
57 ) 9B, 99, 103, Ml, 126, 135, 136, 
137 ) 153 ) * 54 ) * 59 ) *6i, 162, 166, 173). 

/oA’a thresh^g floor. See Zorn job. 

Jo ma to (pp. 21-2, 51, M7, m8, ug, 
* 37 ) *43) *72)- People of the dead. 

Jo me aiekara (p. 41). Clansmen. 

Jo moita (pp 38, 39, 68). 

Jo Nam (pp. 7, 40). People of the lakes. 

Jo oguru (pp. 49, 51, 64, 65). One of 
the meat divisions of the Etogo 

Jopalno (pp. 36, 173). A small tribe 
living to the contiguous west of the 
Lango. 

Jonmeys. See Travel. 

Judging the entnila. See Jfgolo chine. 

Judging with a goat See J^golo ki dyel, 

Juko ipp. 85, 93, 95, 98, 99, lOI, M9, 
120, 138, 141). This IS best translated 
by ‘to anomt’, but the anomtmg is 
done m the following manner; The 
substances used are either chyme (uv) 
of a slaughtered ammal, or blood from 
the animal, or earth from the doorway 
of the house or from the marsh, or, 
more rarely, ashes from the £re. The 
performer takes the substance m both 
bands and amean it upon the body of 
(he person to be anomted from the 
collar-bones downwards for about ten 
inches. See also Gwelo and Win, 

Jtoio A sucking noise made by means 
of the toi^e and the teeth ndge, as 
in our cYpression of impatience, is 
termed jwio It is very insulting to do 
this at a person Certain troubles 1 had 
with my servants were due to my ex.- 
pressmg impatience m this way, bong 
unaware of the insult understood by 
them 

Kabaregs (p. 40) . King of the Banyoro. 

Kab^O. See joik Kabejo 

Kampala (p. i6g). The capital of 
Uguida. 

Karampjong (pp. 37, 40). A tribe to 
the contiguous north-cast of the Xiango. 

Kayo chogo (pp. 55, 81, 88, 91-5, 96) 
Bitmg the bone. 

Kano. A large round calabash. It js 
hollowed out and a small hole left in 
the top, to which a cork is fitted. Milk 
is stored in It to curdle. See also 
^ko, Obulo, Wal; also Plate V, draw- 
ing 7 at p. 98. 
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Keny(p, 116}. Man on whom the cere- 
mony of goto tm was performed. 

K«»y» (p- 97 )- 

Kibnji (pp. 68, 72, 167, 174). Head- 
quarters of Maruzi saza. 

Kide afyeng (p. 97). A stone used in 
a ceremony for curing a child’s sore 
eyes. 

Kide jok (pp. 4, 79). A atone imbued 
viithjok power. 

Kide kot. See Rain stones. 

Kidneys (p. 132). 

KiseUa(p. 144). 

Killing n bull (pp. 91, 105, 122, 137, 
139. ’ 57 )' 

Killing a bull for sickness. See Neko 
dyang me two. 

Killing a boll for the grave. See J^eko 
dyang me wi lyel. 

Killing a bull for the wife*s mother. 
See //eko dyang me mm. 

Killing a bull to honour one’s father. 
See ffeko dyang me woro papo. 

Killing a goat (pp. 44, 47, 138, 141, 
* 55 )- 

Kinga. A method of dressiog the hair 
of twins. All the hair is shaved off save 
for a thin strip round the crown. 

Kiro (pp. 69, loi, 1 12, 128, 137, 138). To 
sprinkle. The sprinkling is done cere- 
monially with water from a calabash 
(wal or agwata), and usually with a 
bead ofmodo grass, though olwedo leaves 
may be used, as in the rain dance. 

Kiro bang imat (pp. 53, 127, 128). 
Sprinkling at the wife’s mother’s. 

Kiro dako (pp. 81, 87, 88, 92, 96, 99). 
Sprinkling the wife. 

Kiro toang atin (p. g6). Sprinkling a 
child's eyes. 

Kite me kwer. Custom of the ritual 
observance. See also Kwer. 

Kodi (p. 69). 

Kom yot. See Tot kom. 

Kongo (see also Beer). Lango beer, 
which is made in the following manner. 

Millet [kal) is threshed and left on 
the ground or in a Jar for three days 
in a moist state. At the end of the thr^ 
days it will have germinated slightly 
and is then spread out in the sun to 
dry on the ground in front of the house 
{<fyekal), the space having been care- 
fully swept dean. As soon as it is dry 
it is ground into flour. This flour is 
moistened until it becomes Arm, and 
it is then sealed up with mud in a laige 


earthenware jar, or in. a kerosene tin, 
or merely in a hole in the ground, for 
two or diree weeks. It is then taken 
out and roasted for about seven hours 
over a fire, being carefully stirred all 
the time with a spurtle (lot kongo) to 
prevent burning. Now it is spread out 
once more to diy in the sun. The dried 
flour that results is called beer flour 
{moko kongo), and it can be kept in this 
state for many months without de- 
teriorating. Most families keep a 
reserve of this moko kongo al^^rays in 
readiness in case kongo should sud- 
denly be required for a ceremony. If 
a woman requires beer but has no 
moko kongo, she will buy it from a neigh- 
bour. Moko kongo is also sold in the 
market at Lira. 

Kongo cannot be brewed from moko 
kongo alone. A reserve must therefore 
be kept of what is known as ‘ the taste 
ofbe^’ [bilo kongo). A small quantity 
of millet is left for ^ee days in a moist 
state so that it germinates slightly. It 
is then dried in the sun, whereupon 
germination ceases. It can be stored 
in this state and keeps for many 
months. 

When kongo is required, tire bilo 
kongo is ground into flour, only a very 
small quantity being required. It is 
placed in a pot together with the moko 
kongo, water is poured in and the mix- 
ture is stirred. The bilo kongo ferments 
the mixture, which is ready for drinking 
in three days. It is clear therefore that 
three days is the minimum time re- 
quired for the preparation of kongo for 
any purpose. Kongo has to be drunk 
on various ceremonial occasions, sudi 
as after birth and death at the donyo 
oko ceremonies. On both of these 
occasions the birth and death are rela- 
tively unexpected occurrences and 
kongo is immediately prepared. But it 
will not be fit to drink for three days. 
This, I think, accounts for the fact that 
the period of seclusion in. the house 
between birth or death and the donyo 
oko ceremony extends for three days. 

Before drinking the kongo warm 
water slightly hotter than blood tem- 
perature is poured into the pot up to 
the brim. Before this is done those 
present take a little kongo dough into 
their mouths and spit it out cere- 
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Kongo (contd ) 

moniall) Thu will have been noticed 
in the ceremonies already described, 
as will have been the contmual cere* 
monial use of Kongo, the drinking of 
which probably heightens suggesti- 
bility Kongo 15 5ucked up out of the 
pot through long drinking tubes called 
cheke But when drunk ritually it is 
decanted into calabashes and drunk 
With the hps, cheke (see Plate Vll at 
p 1U4) not being allowed 
Kongo may also be made from 
soighum (bet ) , but this is not liked as 
much as millet beer Kongo is very 
sustainmg and very refreshmg after a 
long day m the sun I found it to be 
mildly mtoxicating, but the Lango 
contrive to be affected by it and brawls 
leading to death sometimes occur after 
a good night s drinking Hot water is 
added to the kongo until it becomes 
tasteless The dregs of the kongo may 
be eaten later They used to be sold 
as food in times of famme 
Kongo me wt (yel (pp 111,1(2) Beer 
of the grave 
Kore(p 174) ^ plant 
Kot Sm Ram 
Kul (p 67) Wart-hog 
Knnuun (pp 33, 39, 40, 71, 72) 
A tribe hv mg to the contiguous south- 
east of the Lango 

Kwach or Kwaich See Leopard 
Kwanyo (pp 157, 161) ftocess of 
extracting suppra^ stones, etc , w'hich 
have been ‘thiown into a person by 
a sorcerer * 

Kwer (pp 2, 43 95] I have translated 
this word by ‘ ritual observance Kwer 
me aUkere then becomes ‘Clan ritual 
observance Dnberg suggested to me 
that this was preferable to the use 
the word ‘taboo These are the Clan 
prohibitions enumerated on pp 43-4 
It IS not bO easy to translate the verbal 
form huro, which means literally 'to 
refuse’ When used m the expression 
kwero dako or kwero ahn, it means 'to 
place the woman, or child, under the 
influence of the ntual observances’ 
The ceremony of tw^o lau is also called 
kwero dako, for the woman has m future 
to pay regard to the ntual observances 
of her husband’s Clan When a child 
has gone through the ceremony of 
aUn ^er (ritual child), it might be 
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said of It, 'They have placed the child 
under the influence of the ntual ob- 
servances’ (gxtyeh kwero atm) At die 
same time on the occasion of this cere- 
mony the mother might be asked, ‘So 
you are refusing grief to day’ [tkwtro 
jul im) 

Ktoero jul (p 135) To refuse gnrf, 
referring to the ceremony of aim akwer 
Kwon (pp 86, 89, 90, 93, 123, 128, 
^ 34 ) 137) ^^let porridge, the stajde 
food of the Lango Millet is stored in 
mud granancs ((Un) ui the ear When 
it IS required for eating ic is pounded 
m the mortar (pany), and winnowed on 
a wumowmg mat (od^ro) Then it is 
ground on the grindmg stone {kuk) 
into a flour (moko kwon). It is mixed 
widi water and boiled in a pot or 
aluminium saucepan The cooking has 
to be done carefully The kwon to 
be stirred vigorously all the with 
a spurtle {lot kwon) to prevent burning 
When cooked it forms a slightly 
glutinous mass with a sandy taste 
A lump of kwon is taken ui the hand. 
It IS moulded into a ball, a depression 
1$ made in it with the thumb, u u 
dipped m dek sauce and then it is 
eaten See also Diet 
Kuiongip 70) 

Kworo (pp 134, 135) The bark of 
the kworo tree is chewed and twisted 
on the thigh to form a string, which u 
then tied round the wrists of a baby at 
tbe donyo oko ceremony See Plate V, 
drawing 4 at p 98 

Lake Albert (p 37) 

Lake Kwania (p 38} 

Lake Rudolph (pp 36, 37) 

Lamo (pp 117, iig, 144) It might be 
translated as 'to bless’, or 'to purify’, 
or ‘to cleanse’ The thmg or person 
who 15 the object of the lamo ceremony 
IS liked by the performers He has 
fallen into misfortune and they by the 
lamo ceremony try to reinstate him m 
fais old prosperity The lam ceremony 
IS hke 3 collective blessing which has 
great potency as a result of its utterance 
by the company of old men The cere- 
mony desaibed on p 1 15 can be 
called either 'punfying the body of a 
man’ (Imo kam dano) or 'cursing the 
sickness in a man’ {goto two] See also 
Gaio 
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Lamo (canid.) 

Lam is also used in the sense of 'to 
divine’ by means of sandals (lama amuk) 
or cowries (lamo ga^]. 

Lamo horn dano (pp. 115-30). Puri- 
fying the body of a man. 

Lamo pacho (p. 113). Blessing the 
village. 

Lamo tong me two (pp. 144, 173). 
Blessing a spear for siclc^s. 

Lango (pp. 3, 3, 4, 6, 7, 8, 9, 1 1, 13, 16, 
18, 31 , 88, S3, 25--91 33 » 35-^5 44 , 

46, 481 50 , 58 , 58, 57 , 83, 88, 71, 72, 
73, 74, 75, 80, 81, 8a, 83, 87, 89, 91, 
95, 97, 103, *04, *05, 109, no, 126, 
i 87 » * 45 , *48, 149, * 53 , * 57 , *60, 164, 
168, 171, 173, 174, 175,176). Sec Jojfc 
Lango. 

Langodyang (p. 36]. A tribe living 
between the Lango and Lake Rudolph. 

Laagolok (p. 36). A tribe living be- 
tween the Lango and Lake Rudolph. 

Language (p. 39). The people are 
losing their particular dialttt of Gang 
for the Acholi dialect, since Acholi 
text-books and bibles are used in the 
schools. Swahili, the liagm fianea of 
Uganda, is also taught in the schools. It 
is the official government language and 
the records of the Lukiko are kept in it 

£arojfoiEi(pp.4,44). JoA’sthreshinghoor. 
A bare patch of ground in the bush. 

(pp- 43. 47. 55i 7>. 81, 82, 83, 84, 
851 86, 87, 88, 89, 90, 113, 1 14) . This is 
a long strip of leather that is attached 
to a string round a married woman’s 
waist and hangs behind almost touching 
the ground. It is put on the woman at 
the ceremony of iwcyo lau (p. 83]. In 
The Lango Dribeig referred to this strip 
of leather as a ’tail’. The l^ngo have 
translated this into 16 (the tail of an 
animal), and they are furious that 
Driberg should have written in his 
book that the Lango have tails just 
like animals. The lau is not worn by 
the modem woman who wears clothes, 
except on certain ceremonial occa- 
sions. See Plate I at p. 58. 

Law (pp. 15, 31, 34, 48, 72, 109), 

Laying spells (pp, 99, 115, 116, 141, 
144, 149, 151). 

Left (pp. 89, 90, loi, 133, 136, 158). 

Leg ornaments (p, 65). 

Leopard (pp. 15, 61, 65, 67, 68, 70, 7a, 
73, *03, *4*, 142, 168). Kwaek or 
ICweieh, 


Lewd gestures (p. 55). 

lightning (pp. 6, 34, 44, 146, 147, 175, 
176). 

L3ac. See Olwedo. 

Lineage (pp. 38, 52). 

lingo (pp. 24, 63, 65, 66, 72, 73-9). 
Rainmaker of Aduku. 

Lm Yutang (p. ig). Chinese stream-of- 
life theory. 

lion (pp. 15, 67, 141, 150, 152, 164). 
Engato. 

lira {pp. II, 145, 147, 167, 169). CapiUl 
of Lango. 

lizard (p. 175). 

Locusts (pp. 6, 34, 75, 76). Bonyo. 

Logic (pp. qS-9, 41, 57, 153). 

Loosening the string. See Gonyo tol. 

Lot kongo (p. 137}. Beer spurtle. See 
also Loi kwon. 

Lot kwon (pp.90, 93, 98, 136, 137, 150). 
A stick or spurtle used for atirring kum 
during cooking. It is also usedin certain 
ceremonies, when the woman with her 
baby on her back jumps over the loi 
kwon sticks laid on the groimd (p. go). 
The loi kongo stick serves the same pur- 
pose in the making of kongo and is also 
used ritually. See Plate V, drawing 2 
at p. 98. 

Loyalty (pp. 39, 42, 62, 81, 91, 94, 96, 
109, no). 

Luck, See Bad luck and Good luck. 

Lukiko (pp. 85, 108;. Native court 
(from the Luganda). See Plate IX at 
p. 146. 

Luo (p. 36). A nilotic tribe living on the 
Kavirondo Gulf of Lake Victoria. 

Lwala (p. 33) . Catholic Mission station 
in KaJaki soio. 

Lwoko gulu (pp. 84, 90, 93, g6, 120). 
Washing the pot. 

Lwoko wang atin (pp. 44, 47, g6, 97). 
Washmg the child’s eyes. 

Lyech. See Elephant. 

Lyeto. See T^o lyeto. 

Madi (pp. 37, 40, 74, 75). A Sudanese 
tribe living on the banks of the Nile 
north of Lake Albert. 

Madness (pp. 7, g-io, 22, 141). 

Magic (pp. 40, 48, 50, 51, 74, 79, 
84, 91, 102, 103, ia6, 137, 149, 15a, 
* 53 , * 57 , * 72 , *75). 

Makhig the firqilace. See Tongo 
keno. 

Mako tipo (pp. 21, 31, I2I, 155 - 7 )‘ 
Catching a spirit 
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Malakwang (pp. 132, 136). A culti- 
vated vegetable of the Hibiscus family. 
Xickname given to the author by the 
Lango becauic he continually exhorted 
anyone who had sores to eat more 
malakwang. 

Malaria (pp. 44, 135). 

Malinowsld [p. 18). 

Mama. See Jok Mama. 

Mana principle. See Joib power. 

Marriage (pp. 17, 40, 41, 44, 46-6, 
53-6, 65> 81-3, 85, 87, 88, 91, 106, 
109, no, 128, 139, 140). Hyom. 

Marriage goods (pp. 81, 82, 83, 84, 109). 
Lim. 

Marsh (pp. 6g, 76, 86, gB, 1 13, 2 14, 122, 
123, 148, 147, 151, 157, 165, 170). 

Marsh mud (pp. 76, 102, 157). 

Mato kongo me uri lyel (p. 111). 
Drinking the beer of the grave. 

Meat groups (pp. 48, 49, 50, 51, 63, 
64, 66, n2-i5, 120, 123, 125-^). 

Medicine (pp, 4, 10, 26, 27, 32, no, 
122, 137, 140, 142, 159, 160, 163, 164, 
167, 176). See also Tat. 

Medicine men. See Ajwaka. 

Merehat (99,67, 139, 175V Offuang. 

Aiidwife (pp. 97, 98, 102, 130-4}. 

Migration (pp. 37, 39, 41, 42, 47, 48, 
49> 53. J39)- 

Millet (pp, 65, 71, 73, 75, 76, 77. 78. 
86, 114, 123, 124, 126, 128, 133, 134, 
137, 

Millet porridge. See Kwon. 

Minakulu (p. 173}. A Gombchla 
headquarters outside the north-west 
boundary of Lango. 

Min jok (pp. 159, 161, 162, 163, 167, 
168, 169), 

Miscarriage (pp. 44, 102, 127, 167). 

Misfortunes (pp. ii, 29, 34, 55, 83, 
85. 91. 95. 98. Jog, 135, 137, 175). 

Missionaries (pp, ig, 31, 33, 64, 
171). 

Miring the seed (pp. 3, 2i, 44-3, 30, 
123-4,126). RubokoH. See Plates VII 
and VIII at pp. 124 and 136. 

Modo (pp. 84, 83, 86, 88, 92, 96, 97, 
loi, 136, 137, 138). A kind of grass. 

Mo dyang (pp. 84-3, 92, 96, 1 30) . Gari- 
fied butter, known to IndiansasgAi. Milk 
is left in an apoko calabash for a day. 
On the second day the <^ko is shaken 
{pwou>) until butter forms. Thu butter 
is briled for half an hour, so that all 
the impurities rink to the bottom. The 
oil tluis formed will keep for many 
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years. Mo (fyang is used in many cere- 
monies. It h eaten mixed with dek. 
It is used as an ointment for sores, etc. 
Every woman keeps a small supply to 
hand. The word ma is used of any 
type of oil. Thus mo rinossesame' 
oil. 

Moko kongo (pp. 89, lo?} 112, 129). 

Seer flour. See also J^ongo. 

Money economy (p. 109). 

Mo nine (pp. 89, 104). Sesame oil. 

Mon me atekere (pp. 43. 84^0, 93, 96, 
100, 114). Wives of (he Gan; that is, 
all the women who have married into 
the Gan. 

Monogamy (p. 13). 

Monsters (p. 103). 

Moon (pp. 10, 134, 146, 166). 

Morato (pp. 40, 130, i47). The north- 
eastern saza of Lango- 
Mortar. SeoPa^. 

Mother-in-law (pp. 43, 53i 83-6, 8g,. 

90, 92. 93. 96, 97. I27-9)- Aforo. 
Mother-in-law avoidajace (pp. 82, 127* 

9 )* 

Mother otjok power. See Min jok. 
Moriiec’s hrothetv See Piero. 

Mount Otuhe(p. 37). Hill in Karamoja 
to the north-east of Lango. 

Mourning (pp. 22, 44, 47, 50. to6, 112, 

115)- . 

Mud (pp. 76, 151, 157, 175)* 

Mudfish (p. 173). 

Munyoro (p. 153). 

MyeJ akot (pp. 39, 65, 88, 7L 7*. 73* 
76, 77, 78, 80). Rain dance. 

Myel arut (pp. 3, 47, 55. 97* 98. 99* 
100, 140, 7^). Twin dance. See Plate 
VI at p. 102. 

Mystic participation (pp- 20, 121). 
Mystif^g occurre n ces (pp. 4, 33). 

Nableso (pp. 3, 22, 24, 78, 78. 112, 123, 
{38, -139, 161, 169). Gambolala head- 
quarters of Kwania saza. 

Nam. Lake. See Jak Xom and Jo JViwn. 
Names (pp. 17, ig, 31, 3^* 37* 4^ 42, 
44, 50, 61, 68, 72, 73, i30> 132* 134* 

*35-7* ^55* 158, 164, 176)* 

Natural phoiomena (pp. 6, 34). 

Naven (pp. 28, 35, 36). Gregory Bate- 
son’s book. 

Necklets of skin (pp. 93* 95* 98, 138, 
139). See also Turn. 

Nege (p. 133). A plant. 

Neko dyang me maro (pp. 33, 129). 
Killing a bull for the mother-in-law. 
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Neko dyang me two (pp. 20> 4^, 45» 
50,52,121). Killing a bull for sicl^ess. 

NeAo cfyang me wi fyel (pp. 44, 
108, HI, 121, 126). Killii^ a bull for 
the grave. 

Neko dyang me tuoro papo (pp. 53, 
138, 139]. Killing a bull in honour 
of one’s father. 

Neo (pp. 38, 54-6). The family of the 
mother’s brother. 

Nero (pp. 38, 46, 47, 54-6, 90, 94, 122). 
The mother’s brother. 

Nets for hunting (pp. g8, 99, 113). 
See also Bo. 

Neurosis (p. 10]. 

Ngai (pp. 9, 10. 26, 68, 79, 96, 105, 135, 
141, 149. 162, 164, 165, 170, 173, 
174}. Gofflf o/o/a headquarters in Atura 
saza. 

Ngolo chine (p. 95). Jud^g the 
entrails. 8 

Ngolo hi dyel (pp. 81, 91, 94, 95, 96). 
Judging with a goat. See Plate 111 
at p. 92. 

Ngotokwe (pp. 95, 102). A village 
about 6 miles east of Orumo. 

Ngwen (p. 105). Flying termites. See 
also Ari^. 

Ni^tjar. Set Ackulany. 

NUe (pp. 36, 37, 39, 40). 

NUotet (pp. 36, 37). 

Nilotic homeland (p. 36) . 

Nilotic style (pp. 106, 173). See Plate 
XII atp. ig6. 

Nino (p. 234}. Sesame, usually called 

Nuer(p.52). Anilotictribcofthc Sudan. 

Numbers (pp, 48-9, 51, 85-7, 89, go, 
98-102, 107, 112-13, 120, 122, 128, 
i34» 137, i39j hi. 144. i49> 
165, 168}. Significant numbers are 
two (associated with twins), three (as- 
sociated with boys) and four (associated 
with girls). 

Nyarakoe. Set Jok Nyarakoe. 

Nyeko (p. 29). Jealousy. 

Nyom. See Marriage. 

Nyuka (p. 132). A gruel made by 
boiling millet flour {tnoko kmn) in 
water, so that it forms a liquid sub- 
stance. No salt may be added. A 
woman lives on nyuka from the time 
of giving birth till the donyo oko cere- 
mony, 

Nyuto dako kwer (p. 85). Showing 
the wife the ritual obsexvances. See 
also iTzvsr. » 


Oaths (pp. 105, 147, 175). 

Obanga (pp. 5, 9, 11, 12, 22, no, 116, 
117, 154, 165, 166. 169). TheChristian 
Gi^. See also Jok Obanga. 

Obar Etogo (pp. 76, 115). 

Ober(pp. II2, Z14, 115}. Avillageabout 
3 miles west of Bar. 

Obta (p. 142). A species of grass. 

Obuto (pp. 100, loi). A lozenge- 
shaped calabash, hollowed out and 
having a hole in one end in which is 
placed a cork. Beer is made in it for 
the twin ceremony and it may have 
other ritual uses in connection with 
fertility. See also Agwata, Apoko, KenOf 
fVal; also Plate V, drawing 8 at p. g8. 

Ochoga (p. 158). 

Ochukuru Gtan (p. 142]. 

Ochtail (pp. 2, 7, 15, 141, 142. ' 43 )- 
Roan antelope. 

Oderu (pp. 76, 85, 128, 132, 133). 
Winnowing mat. It is a rectangular 
wicker-work mat about two feet long 
and eighteen inches wide, slightly con- 
cave. After pounding up millet in the 
mortar (pony), the woman shakes it on 
the oderu and the breeze carries the 
chaff away. It is also used ritually at 
certain ceremonies. 

Odok (pp. 136, 162, 165, 164, 165). The 
interpreter of the Atiwro manifestation 
of Jok power. 

Odudi. See Jok Odudi. 

Odur (pp. 4, 25, 153, 155). The ajwaka 
who did the ceremony of exorcism on 
Atim. 

Oduraliugo (p. 24) . Eldest son of tlie 
famous rain-maker Lingo. 

Oget [pp. 97, 144). A village about 
2 miles south of Orumo. 

Ogole (pp. 72, 76, 77, 78). Clan brother 
of the rain-maker, Lingo. 

Ogora Caan (pp. 74, 77). 

Ogudo (pp. 144, 149). A plant. 

Oguru. ^Jooguru. 

Ogwal (pp. 1 16-19}. ^ 

Ogwala^u (pp. 14, 29]. An ajok who 
‘tied up’ the rain. 

Ogwalajuugn (pp. 24, 29, 32, 33, 65, 
77> 78* I34> 140, 161, 169). Rmt of 
Kwania saza. ^ Plate 1 at p. 58. 

(p. 67). Merekat. 

OgivangaUiigo (pp. 24, 65, 75-8). 
Younger son and successor of the 
Aduku rain-maker, Lingo. 

Ogwangatolomoi (pp. 13, 22, 29). 
of Orumo now livii^ at Anep. 



Plate XII 



The type of house usually built in Lango to-day 
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Oil (pp 43, 104, 105, 130) 

Oja (p I ^4) A village about 4 nules 
south of IQbuji 

Okango (pp g8, 147, 148, 166, 169, 
173-4) Spcaes of tree, always used 
m building an ot rudt 
Okelo (pp 7, 8, 9) Ajwaka of Awelo 
(p 74) Father of the femous rain- 
maker, Lingo (p 1 71) My serving 
boy 

Oheo (pp 38, 40, 46, 54-6, 86, 93, 94, 
135) Sister’s son 

Oki me Otengoro (p 43) Name of 
a Olan 

Ota>kom (p 68] Vulture 
Okuja (pp as, 3a, 94, u6, 155, 158, 
171) My serving boy 

(pp 116,117,118, 14a, 143,144, 
150, 15J, 173) Thom tree 
Olam (pp 69, 76, 77, 163) Syca- 
more tree 

Old men (pp i, 4, 5, 21, 23, 24, 34, 48, 
50, 60, 64, 65, 66, 68-71, 7a, 73, 75-80, 
98, 101, 103-5, i07>”4) 
ao, lay 134, 139, 140, 14a, 144, 147, 
150-a, 173, 176) 

Old women (pp i, 32, 60, 83, 88, gd, 
101,103, *05,135, 136, 139. *70) 
OUgo (p 174) Pipe-stem euphorbia 
Olik (p 5) Bat 
OUla See Jfok Ohla 
Ofutokwon (p 79) Prunus tree 
Spurtles are made from it 
Oltoedo (pp 70, 77, 78, 79, 139, 142, 
* 43 > * 49 - 5 *> *67, 174) Lilac 
Omara (pp 155, 156) 

Omaran See Jok Omran 
Omens (pp 92, 95, 120, 122, 175) 
Oming (pp 4, 9, 10, 22, 26, 79, 162-4) 
A famous manifestation of power 
OmoTo(p 68) Headquarters of Moroto 
saza 

Ongech (p g) A psychic disease 
Onyang (p 164) Ancestor of the 
A^vo^o manifestation of Jok power 
Orgasm (p 1 2] 

Oribi (p 83) Amjm 
Orifices (pp 92, 107, 157) 

Ornaments (pp 44, 47, 65, 86, 89, 90) 
Orogo See Jok Orogo 
Orongo See Jok Omgo 
Onuno (pp 68, 97, 102, 135, 144) Gom- 
bolda headquarters m Moroto saza 
Ostrich egg-shells (p 89} 

Ot (pp 10, 53, 54, 55, 59, 61, 64, 69, 70, 
75, 78, 84, 85, 86, 88, 90, 95, 96, 99, 
101, 104, 107, 112, 113, 114, 116, 117, 
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ti8, 119, 120, 124, i 27 - 33 > 135-6* 
140-4, 146-8, 154, 166-7, *69* *72, 
175) House The true miotic house 
(see Plate XII at p 196) is rarely 
seen in Lango now The most usu^ 
type of house is that shown m Plate 
Xll at p ig6, but it is often made 
rectangular instead of round The 
administration are trymg to introduce 
houses of pue de Une (see Plate XIII 
atp 200) 

D/aham(pp 168, 173, 174) Beehive 
hut associated with the rites of Jok 
Abani 

Otem (pp 5, 104, 113, m, 147, 163, 
174, 175] This refers to the place m 
the courtyard {dyekal) where is situated 
the fireplace, a tree stump, a log to sit 
on, the abtla and ot radt if present, and 
vanous ntual plants such as olivedo, 
ohgo, apongpotg^ etc The oUm is im- 
portant ntually In these days fires are 
vtTf rarely made inside the house 
The modem Lango, with his chairs 
and his rectangular house, no longer 
has an otm 

Otinojogt Set Atm jok, 

Ot jok (pp 4, 79, 98, 165, 166, 172, 
173). House of JoA 

Otogo (pp 12, 61) The Dtogo or 
bachelor’s house is descnbed by Dn- 
berg (Tl^r p 75) This building 
J5 constructed by a boy on readung 
puberty, up to which time he has lived 
in his mother’s bouse The otep was 
built on piles three to eight feet above 
the ground It was very small, the 
internal diameter bemg little more than 
four feet The circular entrance was 
just large enough to allow a human 
being to squeeze through, and was 
reached by a log staircase The in- 
terior of the otogo was plastered thickly 
so that It formed a low vaulted chamber 
m which four or five boys might sleep 
at a time, though the most usud 
number was two The entrance was 
closed by a round mat-work door 
Dnberg gives some excellent photo- 
graphs of these peculuir structures At 
the most a dozen otogin are still to be 
seen in Lango They are all used by 
old men except for the one shown 111 
Plate XllI at p 200, which is occupied 
by two boys, whose father suffers from 
a malignant ulcer and remains under 
a tree outside the village 
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Otogo [contd.) 

The otogo is functionally obsolete 
now, though twenty years ago it was 
still part of the tribal culture. I devote 
so much space to it, not because I con- 
sider it of any great importance, but 
because there have been various 
theories as to its significance and 1 
wish tentatively to suggest another 
possibility, which may be of interest to 
those with psycho-analytical leanings. 

Pint, it is necessary to examine four 
explanations of the otogo as dted by 
Driberg; 

1. Sexual s^regatlon. The Elders, 
by spreading ashes round the otogo at 
night, would know if the unmarried 
men were visiting girl friends. As 
Driberg points out, this is absurd. 
But a Lango told me that in the old 
days a married man could find out 
who was sleeping with his wife by 
listening at the 0/0^0. Should an otogo 
be empty, he knew that the owner was 
the culprit and so could decide whether 
to spear him at once, or wait and 
demand compensation. On the other 
hand a Lango told me that they loved 
the otogo because each man could take 
his girl there and make love with 
impunity. 

2. Security. In the insecure pre- 
Administration days the bachelon in 
their ologin were in a safe position if 
the village was raided. Driberg points 
out, however, that the cumbersome 
mo^ of egress would put the occu- 
pants at the mercy of any raiders. But 
the Lango told me that the danger in 
the old days came from personal 
enemies. A man lying in a drunken 
sleep was likely to be speared by any- 
one who bad a grudge against him. 
The otogo made this imposuble. 

3. Warmth smd mosquitoes. The 
old men tell me that they sleep in 
the otogo because it is warm and 
mosquitoes cannot enter through the 
covered doorway. As the young men 
did not carry fire-wood, it is likely 
that the otogo served a useful function 
before the advent of blankets. 

4. Magic. Finally Driberg agrees 
wi^ Professor Seligman that the otogo 
'was originally built to prevent the 
boys being “magiced” at a particu- 
larly susceptible period of their lives’. 


Though pul ralhcr vaguely I think 
this hypothesis is nearer the truth. 

An item of culture will have a 
number of functions. For this reason 
I believe that protection from the cold 
night air and mosquitoes, and from 
being stabbed when incapacitated by 
beer, were functions of the otogOj and it 
was a means of indicating the sexual 
proclivities of the occupant. [This is 
especially likely since its disappearance 
is associated with the advent of clothes 
and blankets and political order. The 
I.ango say that entering the otogo 
spoilt their clothes and so they stopped 
using it. The influence of the Ad- 
ministration and the Schools were also 
responsible for abolishing these un- 
hygienic houses.] But all these ends 
could be achieved without the aid of 
die grotesque otogo. 

It was the very grotesqucncss of the 
structure that first drew my attention 
to the foct that it was extraordinarily 
like an enlarged womb, which I had 
once seen preserved in spirits in a 
hospital. The significance of the otogo 
may rest on its representation of a 
woman giving birth. The Lango is not 
consdous of the similarity of the otogo 
to female organs of reproduction. If 
1 am right, its significance would be 
symbolical and would form part of the 
latent content which acts by this pro- 
cess of symbolisation as a ' psycho- 
logical backing to the manifest content 
of the otogo. I will not elaborate this 
idea of latent and manifest contents 
of culture, which is borrowed from 
Rivers’s similar division of dreams 
{Coiijlict and Dream, by W. H. R. 
Rivers), for my meaning will be ob- 
vious to every psychologist. 

The otogo was assodated with two 
ideas — Fertility magic and Rebirth. 
These two elements were interdepen- 
dent and inseparable. I consider that 
life in the otogo represented rebirth 
from the status of ebUd to that of man. 
The boy built himself an otogo at 
puberty. He remained in it till the 
birth of his first child. Every time he 
came out of his otogo — head tint with 
face pointing to the underside of the 
entrance— he enacted a perfect birth. 
But the change of status was not com- 
pleted till the man had a child of his 
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Otogo (Magic (contd)) 
own Social matunty differs from bio> 
bgical maturity Puberty merely mdi- 
cated that the boy waa ‘npening* 
towards manhood, he would soon be 
a father While he was enacting his 
own rebirth, he was also enacting the 
birth of his chJd By a process of 
sympathetic magic his wife was sure to 
bear him a child so that his maturity 
would be complete The desire fix' 
children was one of the rulu^ motives 
of the Lango’s life 

Man and wife lived in the at 6 go until 
the first child was bom Sexual inter- 
coune bad to take place m the otogo 
It was considered very dangerous for 
a man to have mtercourse with a girl 
anywhere m the open, as it was thought 
that she would become barren and they 
would both become ill and might even 
die The first pregnancy took place m 
the otogOi and would be notic^ when 
the wife had difficulty in entering die 
narrow opening As soon as the child 
was bom the father built a proper 
hduse, the symbol of his new status as 
a mature man 

It must be understood that no Lango 
has explicitly stated that the otogo had 
these two significances I take care to 
pomt out that these idea^ he latent m 
the whole otogo complex 

In different parts of the country 
I suggested that it would be easier 
for a man to come out of the otogo 
backwards The idea was greeted with 
horror They said that if a boy did so 
he would be called an ajok (sorcerer) 
and would be beaten by the old men 
Besides, if he had a wife, she would 
never be able to bear a child again 
A child bom feet first is always looked 
upon with horror and is called an 
ajok, as is the case with all abnormal 
births It is believed that a mother 
will not bear agam after an abnormal 
bnth unless special precautions are 
taken, such as the building of an oi 
arut or ot rudt I suggest that a boy 
coming out of his otogo backwards 
would be symbolising the tragedy of 
an abnormal birth The fact stressed 
by my witnesses was that as a result 
of coimng out backwards the boy 
would not be able to beget a child 
The old men questioned were defimtely 
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filled with horror at the suggestion. 
But a younger man put foiward the 
more mundane and obvious suggestion 
that no one would have gone out ofv 
the otogo backwards for fear of beii^ 
speared m the back by an enemy. It 
IS considered bad to come out of any 
house backwards, unless to fetch some- 
thing which IS then carried out back- 
mrds 

Another fact that lends weight to 
my sug^tiOQ that the otogo is a model 
of a pregnant womb is that the earthen 
wall above the narrow, round hole of 
the entrance is decorated m a manner 
very reminiscent of pubic hairs, the 
corneal thatched roof of the otogo adds 
to this illusion 

I had compiled a paragraph of 
evidence based on hnguisUc usages, 
showing how, like the word etogo 
(P 51), might bedenvedfmmthe 
wo^ tego (to ripen), as bemg the house 
in which the boy ‘ripened’ or ‘ma- 
tured’ mto the status of manhood 
But such Imguistic evidence is dan- 
gerous and so I exclude it 
Ot Peru (p 173) Same as otjok 
Ot rudi (pp 3, 84, 98-9, 100-3, 141, 
143, 154, 163, 166, 173, 174) Twm 
house It consists of a platform about 
two feet high by three feet long and 
two feet broad, made of okango wood 
The four corner-posts aie embedded 
m the ground They have forked ends 
on which cross-pieces are laid, and 
then sticks of okango are placed length- 
ways across these cross-pieces Grass is 
spread on top, and underneath are 
placed one or more termites mounds 
together with a pot contauung 
the umbilical cords of the twins 
According to Dribcrg this structure 
used to be called a but I never 

heard it so called However, the word 
pint IS used of any buildmg which has 
no walls, and therefore it vrauld be 
a^ect to use it of the ot rud%, which is 
also called ot arut or otjok 
The ot rudi was built i On the 
birth of twins, when, the umbilical 
cords of the twins were placed in a 
single pot balanced on three tuk under- 
neath the platform Should one of tlie 
twins have died, its body would have 
been placed m another pot which 
would have been propped against the 
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Ot nidi {contd) 

pot oontainmg the cords s On the 
death of twins, the body of the t\Mn 
would be plac«l m a pot under the 
platfbnn 3 On the occasion of an 
abnormal birth, such as feet presenta^ 
tion 4 On any occasion that might 
be fraught with danger to one of the 
twins or at any ceremony specihcally 
concerning a twm 

The structure built in the house of an 
ajwaka of Jok lango (p 166] was called 
apeta kango {okango, spread out), and 
was a platform made of okango wood 
and id^tical m design to the ot rudt 
See Plate VI at p loa 
Otake (p 37) A hill m Karamoja to 
the north-east of Lango 
Owinyakulo (p 42} The aged Rmt 
of Atura saza 
Owls (p 175) 

Ownership of water (p 58) 

PachQ See Village 
Pony (p 85) Mortar Anything that 
requires crushmg is pounded up by 
means of the mortar and pestle {aUk] 
It IS about eighteen inches high, but 
more elaborate pony ma) be as high 
as three feet It is made by hollowing 
out a log of wood I have already 
noted the resemblance between the 
pai^ and the atmu dram See Plate I\ , 
drawing 6 at p 95 
Papo (pp 64, 67) Father 
PareoAood (p 60I 
Pars pro toto ^pp 23, 29) 

Pastors (p 80) 

Pasturage (pp 63, 64, 68) Bar 

Patriliny (p 41) 

Pattern of ciilture (pp i, 13, 36, 38, 
40, 60, 61} 

Pawn (p 137) 

Pax J^itanntca (pp 80, 109) 
Payments (pp 132 159,160,161,162) 
Peace (pp 66, 71, 151^ 

Penis (pp 43, 55) 

Pennant-winged nightjar (p 5} Achu- 
lany 

People of the cattle kraal See Jo aim 

dyang 

People of the dead See Jo ma to 
Pe<^e of die doorway See Jo doggola 
People of the Lake See Jo Pfam 
Perujok (pp 98, 173) See also Otjok 
and Ot 

Pestle (pp 65,92). AUk, 


Peto okango {p 166) 

Philipo Ebi (p 77) A bogus ajwaka 
Philipo l^wottim (pp 9, 10, g6, 149, 
162, 163, 164, 170, 174) A useful m- 
formant living at \gai 
Philipo Omro (pp 22, 24, 169) Jago 
of Nabieso, who recorded his dreams 
Photographs (pp 31, 32) 
Physiological syston (p 18) 

Pigeons (p 68} Aweli 
Ptse de terra This method of build- 
mg IS being recommended by the 
Government for the natives of Uganda 
A demonstiation of building and the 
finished ptse de ime houses was given 
at the Lango Show of 1936 Thf* fol- 
lowmg account is an extract from the 
pamphlet issued by the Government 
Medical Department 
* Construction m ptse de lerre is of 
speaal advantage in areas where 
timber is scarce There is evidence 
that V ell-constructed buildmgs will 
often last as long as buildmgs of burnt 
bnck, and in support of this statement 
one may mention the Moorish houses 
m Spam and the Great Wall of China, 
which are standmg after many cen- 
turies By reason of its cheapness, 
relatne ease of construction, its dura- 
bility and Its rat-resistmg character, 
ptse de terre is well adapted to become 
the most popular and suitable type of 
building m Uganda 
'Pise constnictionisnot difficult and It 
IS believed that African labour should 
become sufhaently skilled after a short 
period of instruction to carry out 
simple buildings m this material 
‘ Any soil with the exception of clay, 
ant-hill and sandy earth is suitable for 
ptse de iene construction Clay and 
ant-hill are not recommended as they 
are liable to extensive cracking during 
the drying process, but m areas where 
other buds of soil are not plentiful 
these materials can be used if mixed 
with earth of a different character 
‘Having collected the earth, remove 
all visible vegetable matter With 
blocks of wood or hammers beat the 
earth so as to crush stones and lumpb 
of greater size than three-eighths of 
an inch cubes All lumps or pieces 
which cannot be broken up mto pieces 
of this size should be removed Sprinkle 
the beaten earth with a small amount 
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Pise de terre {contd.) 
of water and thoroughly mix. The 
amount of water added should not be 
greater than is necessary to make a 
mixture that will adhere together when 
tightly squeezed in the hand. The 
earth will then be ready for use in 
building. 

* In all wall construction it b essen- 
tial that the walls should be perpen- 
dicular and each course laid in true 
horizontal alignment. To attain this 
object certain devices have been in- 
corporated in the design of the wooden 
mould now recommended. 

. 'No building can be expected to 
stand unless it is placed on good 
foundations. If the surface soil on the 
site is only loose earth, an excavation 
for the foundations should be made 
up to a depth of at least one foot, care 
being taken, to remove all roots that 
might damage the building at a later 
date. The trench should then be filled 
with stones to a height of four inches 
above the level of the surface of the 
ground. Where stone is not avail- 
able, the construction of the pise wall 
can, however, begin from the bottom 
of the trench. 

‘The mould should be placed in 
position and filled with the prepared 
earth mbcture to a depth of three 
inches, which should then be rammed. 
Ramming should continue until the 
earth does not rise round the hammer 
when it is brought down with force. 
The mould is now ready to be filled 
to a further depth of three inches but, 
before any more earth is put in, the 
top of the preceding layer should be 
pitted with a sharp instrument so as 
to provide a rough surface to which 
the next layer will adhere. The ram- 
ming of three-inch layers continues 
until the mould is full. The mould can 
then be removed and refixed for die 
makin g of the next block. In this way 
the wall is gradually built up out of 
blocks of ha^ earth. 

‘The majority of Africans build their 
houses during ^eir leisure hours, and 
it is quite common for the work to 
extend over a lengthy period and to be 
suspended completely during the wet 
weather. For this reason it is recom- 
mended that the roof be entirely 


erected before work on the walla ia 
commenced.’ See Plate XIII at p. soo. 

Placenta. See After-birth. ' 

Plague (pp. 7, 8, 163). 

Fdaon (p. 31). Tat. 

Politieal system (pp. 46, 56, 57, 146). 

Potatoes (pp. 170, 171). 

Pot of the Ittu. Sm Gtdu lau. 

Pots (pp. 14, 21, 29, 31, 49, 70, 74, 75, 
76, 78, 84, 85, 86. 88. 90, 92-3, 96^, 
101, 102, II2, II3-14, II9-2I, 125, 
•39. 143. 148, 156, 157, 158, 159, 1 70). 
See also Gulu. 

Prayer (pp. 78, ro8). 

Pregnancy (pp. 44, 81, 83, 140, 170-1). 

Premature Urth (pp. 99, i02, 103, 

tfii). 

Premise (pp. 2, 3, 6, n, 15, 23, 28, 33, 
36, 126). 

Pre-nuptial chastity (p. 82). 

Preservation (pp. 35, 40, 46, 48, 53, 
58,8.). 

Priest (p. 23). 

Prison. See Jail. 

Private parts. See Genital organs. 

Privileged relationship. See Joking 
relationship. 

Prohibitions (pp. 12, 13, 43, 44, 65, 
68-9, 70, 84, 85, 93, 99. 100, lOI, 127, 
128, 149). 

Prostitudon (p. 12). 

Psychic distnrbances (pp. 6-1 1)> 

Psycho-analysis (pp. 11, 156, 169). 

Psychobgical aspect of healing (pp. 
11,25, 27» 162). 

Puberty (pp. 12, 17, 60, 61, 64, 66). 

Pubic fringe. SeeG^i^. 

Pubic hairs (p. 55). 

Public opinion (p. 54). 

Pyen (p. 147). A new skin. 

Quarrel (pp. 15, 16, 20, 24, 25, 32, 41, 
43. 45. 48. 49. 5>. 5a. 57. 58. 59. fio. 
65, 66, 92, 94, 105, 107, 1 13, 1 14, lao, 
122, 127, 129, 137, ‘38, 148. 158). 

Quinquennial festival, SceiSwar. 

Radcliffe-Brown (p, ig). 

Raids (pp. 14, 40, 41, 57-8, 60, 71, 74, 
145, 146). 

Rain (pp. 6, 14, 34, 39, 40, 61-3, 65-7, 
71-g, 80, 146, 152, 163, 170, 176). 

Rain dance. See 

Rain guardians. S« Wm ht, 

Rainmialdng (pp. 4, 18, 2i, 39, 40, 43, 
47. 50. 5>> 57. 61-3. 66, 67, 68, 74. 75, 
76,111). 
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lUin pool (pp. i6, 8o, 115, 144). ita- 
para. 

Rain stones (pp. 4, 74, 75, 79). Ktdt 
kot. 

Rattles. 

J 7 ati (pp. 131, 149) Grass stalk. 

Raw meat (pp. 170, 171). 

Reinrth (p. 140). 

Reciprocal series of ceremonies (pp. 
47 j 53» 81, 95, 96, 108, 109, no, in, 
*27-9). 

Red ochre (pp. go, 114). 

Reedbuch (p. 43] . Akal 
Refusing grief SeeKwerojuL 
Re-Jncamation (pp. ig, 133, 126) 
Religion (pp 1-31, 33, 35, 36, 38, 48, 
50, 51, 72, Bt, III, 152, 153) 

Relish. SeeDfir 

Reproduction (pp. 35, 40, 48, 53, 87, 

103, 135. »40) 

Rewards (pp. 65, 102, 107, 133). See 
also Glib and Payments 
Rhinoceros (pp 15, 61, 67, 72, 78, 
141, 151, 176). Amachng, AmoTung 
KliytW (pp. 14, 77, 100, J53, 154, 136, 
165). 

Rtoere (p. 83). Christian marriage. 
Right (pp.Sg, 119, 124, 127, 136, 15B). 
Rite de passage (pp. 17, 126) 

Ritual cooking (pp. 64, 68, 6g, 101, 
120, 123-5, *34) 

Ritual driri^g \pp gg, 102, 119, 124) 
Ritual eating (pp 20, 48, 49, 50, 63, 64, 
65» 93> 98> loi, H 3 » *20, 121) 

Ritual elements (pp 27, 28, 88, 153) 
Ritual implements A certain number 
of domestic implements have a ritual 
value, for they are used on ceremonial 
occasions Of such are. pestle (aUk), 
granary prop beer spurtle 
hngo), millet spurtle {ht kwon), win- 
nowmg mat {odera), and tlic outdoor 
fireplace {otem) 

Ritualising a child See Atm akwer 
Ritual observance (pp 2, 41-4, 48, 
55>84>85» 87, 95, *33, *4o) 

Ritual plants Various plants have a 
ritual value, for they are used on cere- 
monial occasions They are Iwmo, 
okuedo, epobo, okaiigOf ogudo, mdo, okuto, 
apongpong, ohgQfkworo,anono, and several 
others of less importance. 

Ritual sowing (p 125). 

Rivers (pp 69, 147, i^) 

Roan antelope. See Ochwil 
Rodia (pp 110, 170, 175} Woman 
\Nho lived at Aloco. 


Roots (pp 4, 8, 26, 44, 6g, 117, 149, 
157-60, 176), 

Rubo koti See Mixing the seed. 

Rtit (p 99). Twin or abnormal birth 

Rttiot (pp 24, 32, 38, 42, 56-8, 71, 
78, 80, 105, 134, 140, 145-6, 161, 
169) Chief of a saza* 

Ryemo two (p. 147). Dnving away 
disease. 

Salt (pp. 68, 70, 125, 129, *32, 134) 

Saltli^ (p. 150). 

Sandals (pp 25, 167} 

Satan (p. g) 

Saza (pp. i 45‘-6). In the early days of 
Bnti^ administration an attempt was 
made to establish the legitimate Rivot 
on a permanent footmg and to form 
some sort of stable government out of 
the mdigcnous system With per- 
severance and hill knowledge this 
undoubtedly would have been the 
most satbfactory policy, and the theory 
of mdirect rule could have been worked 
out hilly. But a certam Distnct Com- 
missioner had other views He im- 
posed the Ganda system on the Lango, 
dividmg up the country into Counties 
(ja4;a), Parishes {gombol&la), Wards 
[amgffrc)t and Villages {p(^) He 
thus created certam categories of 
chiefs which had never existed in 
Lango, and he appointed men to be 
chiefs who had no standing among 
their people Agents were appointed 
to assist the Lango chiefs These men 
were Baganda They virtually usurped 
the positions of the Lango chiefs and 
caused much indignation throughout 
Lango The words saza, gombolola, 
nyampala and Ivkdo) are all Luganda 
words derived from the Ganda poli- 
tical system. The word amagm means 
‘wilderness’ or ‘bush’, and, though a 
genuine Lango word, it was never 
before used to express a chief’s sphere 
of influence The chief of a saza is 
called Rmt, of a gombolola^ Jago^ of an 
amagoro, JVm amagoro, of a village, 
}Von pacho. These are all Lango wor^. 

Scapegoat (p. 23). 

Scboolmas^s (pp 80, 87, 109). 

Sdiools (pp. 1,19, 78, 80, 115). 

Scrotum (p. 71) 

Seclusion period (pp 66, 87, 107, 132, 
140) See also under Kongo, second 
£r^ last paragraph. 
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Secrecy (pp. i. eg, 73, 75, 93, 105, 13s. 
.> 43 )- 

Self-pre s ervation (pp. i8, 57, 58, 145, 
146). 

Sel^^maiiy Prof. G. G. (p. 6). 

Sentiments (pp. 35-6, 39, 42, 46, 50, 
52, 58, 81, 87, 109). 

Series of ceremonies. See Reciprocal 
series of ceremonies. 

Serval (pp. 67, 13G, 153, 165, 168). 
Bkwaro. 

Sesame (pp. 79, 89, 90, 104, 123, 130, 
163). Mine. 

Sezii^ intercoorse (pp. 11-16, 29, 34^ 
4 i» 45 » 55 , 6g, 70, 141,149,171)* 

Sexual perversions (p. 13). 

Sexual rights (p. 55). 

Shadow (p, 17). Tipo. 

Sham fight (pp. 84, 99, 100). 

Shaving the head (pp. 67, 100, 106, 

107, 108, 1 14, 133, 134. 135, 137, 165). 

Sheep (pp. 9, 48, 69, 71, 76, 98, 99, 101. 
108, 116-21, 124, 125, 156). 

Shields (pp. 43, g^ioo, 104, 105}. 

Shilluk (p. 36). A nilocic tribe living in 
the Sudan. 

Shrine (pp. 17, 22, 174, 175). Abiia. 

Sickness. See Disease. 

Sim-sim. See Sesame. 

Shying (pp. 6, 14, 61, 68, 77, 99, 100, 
101, 108, 146, 153, 154, 156, 157, 
165, 166). 

Sitting ceremonially (p. 48). 

Small-pox (p. 148). 

Smearing (pp. 84, 85, 86, 88, 89, 90, 
92, 93, 94, 95, g6, 99, loi, 105, 119, 
120, 128, 133, 138, 140-1, 167). Sec 
also Gwelo, Juko, Wire. 

Smiths (p. 33}. 

Social structure (pp. 35-6, 38, no, 

153)* 

Sorcerer. See Acktdany^ Adrng^ Ajck. 

Sorcery. See Black Mi^ic. 

Sore eyes (pp. 44, 47). 

Sore throat (p. 161}. 

Sorghum (pp. 78, g8, gg, 102, 170). Bel. 

Soul (pp. 16, 34). Tipo. 

Sowing the fidUs (pp. 3, 21, 28, 45, 
50, 65, 71, 75, 1 13, 123, 124, 125, 
126). 

Spean (pp. 43, 44, 53, 64, 65, 69, 74, 75, 
77 - 8 , 95 . 98 -> 0 '. '04, 105, iij, 113, 
117, 118, 120, 121, 124, 129, IS', >33, 
142-4, 146, 151-2, 164, 165, 166, 168, 
172-3). Tmi. 

(pp. 10, 20, 22, 23, 29, 31, 34, 
107, III, 115, 116, 141, 144, 149, 151). 
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Spheres of influence (pp. 16, 36, 36*8, 
' 45 - 6 ). 

Spheres of /oh power (pp. 16-17, »»)■ 
Spirits (pp. 34, 51, 53, 76, 121, 137, 155, 
175). See also CAjvn and Tipo. 
Spiritnalist sconce (p. 155), 

Spitting (pp. 75, 85, 89, 101, 102, 118, 
119, 124, 130, 131, 136, 139, 149, 158, 
' 75 )- 

Spoiling a person’s body (p. 66). 
Springs (p, 175). 

Sprinkling (pp. 44, 47, 53, 66, 69, 70, 
77,88, 96, 97, 101, 112, 115, 122, 128, 
I 3 >, > 32 , > 37 , >38, > 39 , > 43 , > 4 ®, > 49 , 
167). See also Kiro, Kiro bang imetf 
Kiro dako, Kin wang atin. 

Sprinkling at tiie wif^s mother’s. 
See A'tro bang imt. 

Sprinkling the child’s eyes. See iTtro 

wang atin. 

Sprinkling tiie wife. See A’tro dako. 
Spurtles. See Lot kongo and Lot kwon. 
Standardisation (p. 36). 

Staple. See Kttion. 

Status (pp. 17, 18, 51,60,61, in, 123, 
126). 

Status Groups (pp. 38, 60). 

Sterility (pp. 28, 44, 53, 84, 86, 91, 97, 
100, 187, 140, 166, 167). 

Stirring beer (pp. 115, 137). 

Stodc raising (p. 60). 

Stomach (pp. 7, 30, 60, 92, ll8, ISO, y 

*30, >31, 133, 159-60, 166). 

Stones of jok, Sm Kide jok, 

Stoob (pp. 103, 104}. 

Straws. See Cheke. 

Sucking (pp. 4, 131, 138, 140, 161). 
Suggestion (pp. 26, 31, 158). 

Suicide (pp. 107, 108). 

Sun-shade (p. 90). Wat wkk, 
Superphysi^ powers (pp. i, 12, 43^ 
5 >)- 

Swamps (pp. 146, 147). 

Sweet potatoes (p. 170). 

Sycamore tree. See Olam. 

Symbolism (pp. 39, 41, 42, 43, 57 , 6i)‘ 
Sympathetic magic (pp. 23, 29, 91 , 97, 
140, 152). 

ra&0(p. 97). Small pot. 

Taboo (pp. 85, 96). 

Tail. See Lau, 

Tanga (pp. 55, 98, 99, 100, ioa-3, 126, 
152, 166). TUs is a paste made by 
mixing sorghum flour [mho bel) with 
water. It is used in the twin cere- 
monies. The tonga is placed in two 
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Tanga [cotdd.) 
small agmia keck calabashes, in which 
are also placed two sorghum heads and 
two hea!^ of mdo grass. The tan^a is 
splashed by means of the sorghum 
heads on the breast-bones of>all tho^ 
present [goyo tanga), with special em- 
phasis on the women, the at nuHt the 
tuk, the pots, the hunting nets and the 
drums. The most important place for 
anointii^ with tonga is the breast- 
bones of the women, especially the 
mother of the twins. This is the spot 
where the bab/s carrying skin straps 
are tied into a knot, as seen in Plate I 
at p. 58. 

Teachers (pp. 33, 69-70, 108). 

Telescoping of ceremonies (pp. 82, 
109, no). 

Ter^tes (pp. 89, g8, 105, 136]. Ngwen, 

Territorial groups (pp. 27, 38, 56, 145, 
146, 148). 

Teso (pp. 39, 72). A hamitic tribe living 
to the contiguous east of the Laogo. 

Theft (pp. 10, 25, 30, 31). 

Tkok diviet The lineage group 

of the Nucr tribe- 

Thom tree. See Okuto. 

Three (pp. 48, 49, 51, 85, 86, 87, 89, 
90, 107, 112, 113, 120, 122, 128, 13a, 
‘37. ‘39. ‘40, I44). 

Throwii^ the ornaments. See 
lyeto. 

Thunder (p. 76}. 

Tipo (pp. 6, II, 12, 14-22, 25, 30, 31, 
34, 47, 48, 49, 50, 51, 106, 108, HI, 
1 12, 115, 119-26, 135, 137, 140-2, 
155-7.168-75). Spirit. 

To (pp. 22, 172). Death. 

Tochi (p. 37). River that forms the 
western boundary of Lango. 

Tok (p. 5). Head-dress. 

Tongjok (pp. 166, 173). Spear afjok. 

Tonga keno (pp. 85, 88, ga). Making 
the fireplace. 

Trade. See 'Wage Labour and the 
desire for wives among the Lango’ 
in The Uganda Journal, vol. viii, no. 1, 
September 1940. 

Traditions (pp. 37, 51, 68, 69, 75, 76, 
80, 87, 135, 150). 

Travel (pp. 5, 15, 3^, ^8, 97, 137). 

Trees (pp. 5, 22, 28, 30, 32, 33, 44, 65, 
68, 69, 75, 76-9, 113, 117, 118, 119, 
120, 122, 124, 137, 142, 143, 144, 146, 
150, 158, 163, 164, 170, 171, 174, 
176). 


Trial marriage (p. O2). 

Tribal lore (pp. 51, 61, 62, 66). 

Tribe (pp. 14, 15, 16, 21, 23, 27, 29, 
30. 3‘, 34, 35. 36-40. 45. 48, 5“, 53. 
54. 55. 56, 57, 58, 60, 61, 62, 63, 66, 
71,72, 76,80, 81, log, ni, 145). 

Tricks. See Conjuring trick. 

Triplets (p. 99). 

Truce (pp. 57, 69, 71). 

Tuk (pp. 96, 99, 100, 136, 137). 
A conical mound built by a certain 
type of termite. It is grey in colour 
and is found in the manhes. Three or 
more of them are placed under the 
ot rudi to prop up the pots containii^; 
the umbilical cords and the body of 
any dead twin. Some women are 
compelled by Clan ritual observance 
to use iuk as props for their pots ^ea 
cooking. One woman told me that 
she always cooked with tuk because 
her fourteen children and her husband 
had died one after the other. The tak 
are the most noticeable things in a dry 
marsh and they have probably im- 
pressed themselves upon the minds of 
the women during their daily excur- 
sions to the marsh to fetch water, which 
is itself a prophylacdc against evil 
fonts. The similarity of tuk to female 
breasts may also have given them a 
futility value. 

Ttimo (pp. 93, 95, 98, 136). This is the 
term u^ when a necklet of skin cut 
from an animal slaughtered in a cere- 
mony is placed round the necks of the 
people for whose benefit the ceremony 
has been performed. A strip of skin 
ten inches long by three inches wide 
is cut off. A slit is made down the 
centre and the head of the wearer is 
placed through this slit. 

Tiveyo lau (pp. 43, 44, 47, 55, 71, 81, 
82-8, 93, log, 140). Tymg on the 
marriage skin. 

Twin ceremony (pp. 3, 43, 53, 97- 
103, 126, 154. 155). 

Twin dance. See Myel arut. 

T%vin honse. See Ot mH. 

Twins (pp. 3, 14, 24. 28, 44, 47, 55, 
97-103, HI, 126, 136, 152, 154, 159, 
161, 163, 166, 167]. Radi. 

Two. See Disease. 

Two-mouthed pot. See Dogwryo. 

Twon (p. 42). Bull. But the term is 
also used of a great man. Twon Iwak 
(bull of die crowd) was the title of a 
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Titian {eontd) 

Mrar leader under whom several R^oth 
used to combine The expression tmn 
me atekere (bull of the Gian) is used for 
the famous anceston who were sup- 
posed to have founded the Qan. The 
names of these persons are known 
together with their prowess and ina- 
dents associated with them. These 
names and incidents form a Clan ciy 
(p. 42) which IS shouted out by dans- 
men on joy^l or victonoos occasions, 
such as in battle or at the Uviq cere- 
monies Gmngo iwon means to shout 
the Clan cry. When I used to ask a 
man what the imn of his atekere was, 
he would say, ‘Do you mean the bull 
which they mvokc^’ {twon ma gt- 
gwongo ) . Dribcrg says that the term for 
the Clan cry is gaong and that the 
expression a giaong ma gtgwongo This 
may be true, though I never noticed 
It, but the expression tmn ma gigwongo 
is certainly used also 

Taion Ituak See Bull of the crowd and 
Twon. 

Twon mo atekere. See Bull of the 
Clan and Twon. 

Tyeto (pp 10, 140, 166, 169, 173), 
Usually translated as ‘to divine’, but 
this IS not satisfactory. By the process 
of tyeto the ajwaka discovers, through 
jok power, what is wrong with an 
mquirer, the cause of his misfortune 
and the remedy for it. This is done by 
means of a rattle (o/a) which the 
ajwaka shakes The voice of the local 
manifestation oijok power which the 
ajwaka controb is heard speaking 
through the sound of the rattle llus 
IS really ibe ajuvika speeding ja an 
assumed voice. 

Tyiiig on the marriage skill See 

Twtyo lau 

Tying np the rain (pp. 14, 29, $5). 

Tyii^ up the wind (p. 78) 


UmbiUcal cord (pp. 97, 130, 131, 133, 

135)* 

Vmo tipo. See Mako tipe. Covering a 
iipo. 

Unity of groups (pp. 36, 39-40, 41, 
42, 50. 52. 53. 54> 561 57. 58. 59. So. 
61, 66, 145, 146). 

Urbe (pp. 14, 29, 147). 

Valleya (p. 139). 


Value of groups (pp. 36, 40, 48, 51, 52, 
53. 54. 55. 5t>, 57. 58, 59. 60, 6s). 

Variations in ceremonial (pp. 41, 42, 
43. 45)' 

Vegetable marrow (p. 43) 

VegetaUes (pp. 76, 85, 123, 124, 134]. 

Ventriloquism (pp 26, 163, 1^]. 

Victory cry. Secj'iffl. 

Village (pp. 15, 24, 31, 32, 38, 45, 53, 
56, 5B-60, 63, 68-71, 74. 75. 76, 77. 
78, 79, 82, 83, 86, 87, 88, 8g, 92, 93-4, 
95. 9®. 97t 99> 

HI, 112, 113-14, 115, 117-19, 120. 
121, 122, 124, 125, 128, 129, 130, 134, 
135-9. 140-a. *43. *45-®. *49-50. 156, 
15B-60, 162, 163, 164, 165, 168, 173, 
174. *75)* 

Viscera (pp. 49, 65, ga, 93). 

Voice of jok (p. 150). 

Vulture (pp. 66, 107). 

Wailing (pp. 106, 107, 108). 

Wal (pp. 76, 124, 158, 159). A calabash 
receptacle made by cutting vertically 
in half a large round calabash {keno). 
Beer 1$ sometimes drunk out of a wd, 
A large wal is used for covering the 
baby to protect it from the sun when 
slung on the back. This is called wal 
wuh [wal for the head). See also 
Agwata, Apoko, Kern, Obuio', also Plate I 
at p. 58. 

Wal wick (p. go). See also Wal. 

Wang tick (pp 38, 53, 58, 59. *24. *25)* 
Work group. 

Warfare (pp. 18, 37, 39, 40, 7®. 74. 9®. 
104, 105, 109, 111,145)' See also Battle, 
Fightmg 

Warriors (pp. 104, 105, 145). 

Wart-hog (p. 67). 

Washing (pp, 69, 75, 79, 84, 85, 92, 93, 
95, 101, 114, 116, 120, 132, 133. *34i 
136, 155. *5®. *8*. *82)* 

Washing the child’s eyes. See Lwoko 
wang atvi. 

Washing the pot. See Lwoko gtdu. 

Wat (pp. 38, 54)* Group of relauvcs. 

Waterbnek (pp. 43, 67). Apolu 

Water gypsies (p. 40). 

W(^o (p. 56). Okeo't mother. 

Wayajok (pp. 165, 166). 

We (pp. 69, 93. 95. *22, 138, 14*. *7o)- 
The mtcatmal dung, or chyme, found 
in the stomach of a slaughtered animal. 
It IS much used m ceremonial, when 
the people concerned arc anointed 
{juko) with it. 
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Wedding ring (p. 83) . 

Whistling (p. 30) . 

White Ma^c (pp. 2, 3, 22, 23, 27, 31, 
33, 34 )- 

Widow (pp. 55, 63, 66, 106-8, iia, 113, 
ii4-‘5)- 

Wife (pp. IS, 14, 18, 20, 29, 41, 46, 47, 
53. 55. 64, 74. 81, 8a, 83, 84, 85, 86, 
87, 88, 99-104, 112, 114, 1 16, 117, 121, 
127-301 140* » 49 ) 167, 

174). Sec also Wives. 

Wild cherry (p. 43] . 

Wild fig (pp. 43,85). 

Wi lyel. See Grave. 

Wind. See Ymo. 

Winnowing mat. See Oderu, 

Winyo (pp. 5-6, 15, 158). Bird, used 
for describing luck. 

Wire {pp. 65, 105, 136). 

WiVo (pp. 84, 92, 104, 130). Best 
translated as *to anoint', but the 
anointing is done in the following 
way: Only mo dyang or mo nino oil 
is used. The performer faces the person 
and takes the oil in both hands. 
Starting from the back of the shoulders 
it is smeared over the shoulden and 
down, over the breasts. After this it is 
also smeared over the stomach, starting 
from the small of the back. See also 
Gwelo and Juko. 

Witch. SecdjaA. 

Witchcraft. See Black Magic. 

Wives (pp. 43. 44 . 45 - 7 . 54 . %. 85. 86, 
87, 100, 114, 115, 117, 138). Mon. See 
aho Wife. 

Won. See Guardian. This is usually 
translated as owner, much misunder- 
standing being caused thereby. It 
would be more accurately rendered as 
*One who has influence over the 
object’. The words ‘Guardian’, ‘Pro- 
tector’ or ‘Trustee’ might sometimes 
be adequate translations. The word 
‘owner’ should be avoided, though 
the modem meaning of wan is tending 
towards the idea of owner in our seme 
of the word as a result of the new 
economic system with its emphasis on 
individual ownenbip. 

Won agat (pp. 142-3). Leader of the 
goto chant-^orus. 

Won amagoro (pp. 102, 145, 154, 
155). A lesser chief. See abo tSoea. 

Won arum (pp. 6, 12, 14^52). 
Guardian of the hunting area. 


Won atoi dyang (pp. 59, 60, 148). 
Guardian of the catde kraal. 

Won dok (p. 46). Guardian of the 
cattle. 

Won hot (pp. 23, 24, 65, 72, 74, 75, 76, 
77, 78) . Rain guardian. 

Won pacho (pp. 1 08, 1 45) . Village chief. 
See also 

Won tuang tick (pp. 58, 59]. Guar- 
dian of the work group. 

Woodpecker (p. 175). 

Work group. See Wang tick. 

Yago (pp. 142, 144). Kigelia. 

yomo (pp. 18, 78, 1 16, 155, i 57 » i59j 164) ■ 
Wind. Jok power is described as beii^ 
'like moving wind’ {balayamo muiboto). 
Tamo becomes then practically a 
synonym for tipo. It was said, ‘Keny’s 
wi& has given him her wind’, meaning 
that Keny was suffering from a tipo 
visitation (p. !i6). The presence of 
a tipo is denoted in eddies of air 
(p. 216). But it is clear that the eddy 
of air is not identified with the Hpo, 
for it was said in a mako Hpo ceremony, 
‘The wind of the Hpo prevents him 
from walking’, and in the same cere- 
mony the ajwaka said that there was 
always wind when the Upo danced. 
Atim when possessed by jidt power 
said, 'The wind in my body says that 
his name is Okomo’ (p. 155). 

Tamo is also used with the meaning 
‘to flirt’. When a boy talks in secret 
to a girl he is said to yamo with her. 
It is interesting to note that the word 
chodo, originally used of flirting (see 
The LangOi p. 155), is now definitely 
used for sexual intercourse, whereas 
tlie term yamo is used in the same sense 
as the old use of ehodo. Thb is illustra- 
tive of the significant change that has 
taken place in courting etiquette, trial 
intercourse being substitu^ for the 
(dd form‘‘^of platonic courtii^. (See 
‘ Changes in Lango Marriage Customs ’, 
The Uffinda Jotmud, Vol. vn, No. 4, 
April 2940.) 

Yat. Tree. See also Medicine. The 
word is used of all types of medicine, 
poison or substances having magical 
properties. Old men carry small 
pieces of wood hanging round their 
necks or with thdr hunting whistles. 
These are their fighting magic, himting 
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Yat {mid.) 

magic, or cures for sores, etc. A litde 
* of the wood is scraped off in a powder, 
which is rubbed into the sore or blown 
in the direction of the enemy. Perhaps 
this early use of roots and pieces of 
wood for mfdifinal and magical pur- 
poses is responsible for the use of the 
terzn^t to cover all types of medidne, 
poisons or magical substances, even 
though they may not be derived from 
any tree. 

Yatchakifyang (p. 174)* Plant. 
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Yat me dwar (p. 152}. Hunting 
magic. 

Yaws (p. 170). 

Yeyo lyeto (pp. 81, 82, 87, 88-91, 93, 
tog, 140). Carrying the ornaments. 
Fsyo moko me or (pp. 128, 129). 

Carrying flour for the mother-in-law. 
YsJ^o dano ma to (pp. 106, 108, 111). 

Burying a dead man. 

Yot kom (pp. 77, 128, 130). Good 
b^alth. 

Zehn (p. 67). 



